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ABSTRACT

This research focused on Samoan parents’ and students’ perceptions of
student success. Data from the U.S. Bureau of the Census, July 1, 2003, noted
that the Pacific Islander (PI) population has shown significant growth since 1990
in California. Within the PI population, Hawaiians rank first and Samoans rank

second of the PI groups with the most significant population growth. Additionally,
Samoans have a 59% high school graduation rate - higher than any other PI

groups in California. However, only 10% of Samoans have graduated with a
bachelor’s degree. Although the statistics provide a clear picture of Samoan

students’ achievement rate, they fail to take into account multiple influences on

and complex conceptualizations of success for this minority group. Recent

research on Samoan students identified the struggle many encounter living as a
minority group within the dominant societies of Australia, New Zealand and
United States. But what was needed was research on multiple pathways of

success for Samoan students. This study documented multiple pathways toward
success that Samoan parents and students within these countries have

identified. Bourdieu’s theory of cultural and social capital was utilized to explain
the themes that emerged from this study. The reoccurring themes converging

from the data analysis were categorized as: 1) Samoan families’ definition of
success is shaped by and couched in the language of communal support,

2) Samoan students are finding pathways toward “becoming somebody” in the

face of cultural forces that pull in different directions, and 3) the intertwined roles

iii

of church and school in the academic and spiritual success of Samoan students
need to be recognized.
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CHAPTER ONE
INTRODUCTION

Friend and foe looked on this people with an admiration they had not known
before. The humanity and honesty of the Samoans were things to marvel at; and

it was only now that white men began to get an insight into the character of the

people they were making war against and whose country they were despoiling.
(The Cyclopedia of Samoa, 1984, p. 20)

Introduction to the Problem

This research confronts some of the barriers encountered by minority

parents and students within the public education system. The No Child Left

Behind (NCLB) Act, a national law implemented since 2002 in United States
under the Bush administration, enacts a standardization of measurable goals to
increase student proficiency year after year mostly in Language Arts and

Mathematics. The Adequate Yearly Progress (AYP) metric contains a formula
that dictates proficiency goals for each school across the nation; The NCLB
ultimate goal also focuses on the notion that all students, despite socioeconomic

status, language, race, and ability level, reach 100% proficiency in certain

subjects by the year 2014. Despite this ambitious goal, minority students,
specifically English Learners, continue to struggle to meet AYP under the NCLB
Act. Most Samoan students are branded the English learner label in schools.
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In California, politicians enacted an additional method of measurement

known as the Academic Performance Index (API) with a range of 200 to 1000
points. To achieve proficiency, schools must score within the 800-1000 range.

The API process dictates yearly goals formulated by a percentage increase for
schools to achieve. All subgroups (African American, White, Hispanic, English
learners, low socioeconomic, etc.) are also under the same pressure to meet

their yearly goals for the school to achieve its school-wide goal. Conversely,
schools that do not meet their annual goals are sanctioned and placed on the

state’s improvement list.

As we near the year 2014, there is an increased movement toward

additional school reforms to include students’ test scores in the teacher’s
evaluation, merit pay for teachers, provide charter options, privatization of

schools, school vouchers, and offering parents choices and options outside of
public schools. With additional reform to education, the venue for funding to
promote these agendas has also been scrutinized by politicians and other

leaders. Nevertheless, the learning gap between English learners or minority
students and their English-only peers continues to widen (Forte, 2010; Gay,
2007; Menken, 2010). The Samoan student population is part of the English

learners’ subgroup. The low achievement of Samoan students can be attributed

to several factors. While the initial impetus for the study was to determine more
about those reasons, it became increasingly evident that the core analysis
needed to be about redefining “success” from a culturally pluralistic perspective.
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Therefore, this study is not about the analysis of failure, instead if focuses on

asking Samoan parents and children about their own hopes and dreams for

success in their own terms. Accordingly, this study will explore Samoan students’

and parent’s perception of student success.
After a few searches, I came across the census data that revealed the

progress of Samoan students in the United States. Based on the U.S. Bureau of
the Census, July 1,2003, Pacific Islanders (Pl) in the state of California had

shown significant growth since 1990. Native Hawaiians and Samoans comprised

two of the largest Pacific Islander (PI) groups in California, United States. The
census data was also disaggregated to show that 10% of Samoans have higher
education degrees in the state of California. Locally, recent statistics from the Los

Angeles County Office of Education (2008) stated that only 7% of Samoan
students graduated with a bachelor’s degree. It is quite clear from this data that a
small number of Samoans graduate from college. This data only revealed the

academic achievement or lack thereof of Samoan students. However, the census
failed to acknowledge other forms of success for Samoan students. The census
and other reports, including NCLB, do not take into account multiple perspectives

of success. Like many minority groups, Samoan parents’ and students’
perceptions of success extend beyond academic achievement. Contributing

factors to their definition of success include traditional customs, cultural

practices, and religious affiliations.
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Researchers Fisher and Dowrick (2003) interviewed Samoan families in
Hawaii and confirmed that Samoans hold ‘aiga (family) and lotu (religion) as the

two most important aspects of the Samoan cultural value. Schooling for the

Samoan families is interwoven with the institutions of ‘aiga and lotu. Therefore, a

child’s education begins at home with parents. Church leaders also play a critical
role in the child’s development. The dominant society’s perception of school is

detached from the student’s religious beliefs and family values, as most notably

seen in the separation of church and state, school. However, the Samoan
families view those entities as engaged in a critical collaborative effort to promote
success for their students. Education for the Samoan people is not separated
from family and religion. It is the very core that allows for understanding and

value of traditional practices.

This research will reveal that Samoan parents do not view education as a
separate entity from everything else in their lives. In fact, the idea of schooling or

teaching of young children serves as a thread interwoven between religion and

family units. Although the U.S. census report displays a black and white
representation of the Samoan students’ educational performance, it does not

explain the reasons why Samoan students continue to struggle within the public
education system. Therefore, it is necessary to examine how Samoan parents

and students perceive success in the education system.
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Questions of Research
The central questions that guided this research were: 1) How do Samoan
parents and students view students’ success? 2) Are there multiple forms of

success? 3) Do Samoan parents’ perceptions of success align with school’s
interpretation of success? and 4) What can be done within the education system

to facilitate the multiple perspectives of student success? These inquiries guided
discussion with Samoan parents and students. Other sub questions l wanted to
explore were: 1) What are the Samoan cultural values? 2) Do these cultural

values conform to mainstream culture’s beliefs about success in education? 3)
What are the implications for school leaders? These research questions formed
the basis for discussion with parents and students. The questions themselves

were open-ended, giving the participants an opportunity to reflect and respond
accordingly.

Positionality of Researcher

When I began this journey in the program, I was determined to investigate
and compile a list of reasons why Samoan students were failing in schools and
were unmotivated to complete their education. I held a belief that Samoan
students lacked the motivation to succeed and that failure was clearly linked to

their inability to live, think, socialize, and act like a palagi man (white; European)
(Hamilton, 1998). I set out to prove that Samoan students would only succeed in
school if they knew how to act like a palagi and were able to move up the
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education ladder by receiving academic certificates and degrees. To say the
least, this limited and biased thinking was founded on the basis of my own

experience as a Samoan immigrant who had climbed the education ladder
toward acquiring certificates and degrees. I was convinced that my success as

an elementary school principal was achieved because 1 had climbed the palagi
educational ladder and complied with all of its academic prerequisites. While it is

true that academic achievements open up opportunities for better employment
and stability, I later learned that it is not the only way to measure success for

students. Samoan students are not achieving academically for several reasons.
As an educator I intended to explore those reasons and determine what could be

done so that success for all students is not based solely on academics but an

inclusion of other factors that the community deem important to acknowledge.
As a Samoan principal, I often receive visits from Samoan parents asking

for guidance and advice on what to do with their children. One morning, a

Samoan mother and two young ladies (daughter and niece) came to visit me.
Both young ladies were in their early twenties, both high school graduates, but

unemployed, and both were completely lost as to what to do with their lives. I

immediately got on my soapbox about the importance of an education and the
fact that without proper certificates and degrees they would not go far in their

lives. I preached to them the gospel of education, while they sat there nodding
humbly in agreement with every word I uttered. Every time 1 made a poignant

point, the mother would turn to the girls and, in a scolding manner that only a
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Samoan mother would know how to do, reiterated what I had just said. The
mother and I were on the same team and she reinforced every word I said by

reminding the young ladies of their future potential. After what seemed like an
hour and half of my nagging speech, my guests finally departed my office

defeated.
After they departed, I reflected on that visit and soon realized that my own

egoistic behavior either encouraged or discouraged my visitors. 1 further

recognized that the lesson I had learned in my doctoral classes that week had
been in vain because I completely neglected to inquire of the students their own

views about their career options and other forms of success. I also failed to

acknowledge their cultural values and religious achievements. In fact, I did
completely the opposite of what I had learned in class. 1 overlooked the reasons
for their visit. Instead, I selfishly assumed that they wanted to hear my lecture on
life and how to be successful in school. The mother had brought her girls to me

for guidance and assistance yet 1 reprimanded them for not attending college. I

should have been more sympathetic to their situation. I should have taken the
time to talk to them about their accomplishments in school, at home, and in their
church. I learned a lesson that day. I learned that the route I had taken to achieve
success is not the only ladder toward success. There are multiple pathways

toward success. When the mother and two young ladies left my office that day, I
never saw them again, and I still wonder what became of them.
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In working on this project, I realize that I have a confounding positionality

that is shaped by the different identities that are part of my persona: a Samoan

high chief, elementary school principal, and researcher. This may seem like a

straightforward adventurous opportunity to learn about Samoan families, but the
reality is that each role of my persona had to be gauged and used appropriately
in my interaction with the participants. The displacement of each identity could
result in mistrust and hurt feelings in the participants. To outline the personal

dilemmas in this situation, I had to decide which identity or combination thereof,
to emphasize with the participants. First, it is necessary to acknowledge that I

had an advantage in using my Samoan identity, because it put me in a place of
cultural familiarity with my participants. My Samoan identity not only provided a

level of comfort for the participants to openly discuss their feelings arid emotions
but also put them at ease.

Secondly, for Samoan families, my role as an elementary school principal
validated my path of success in the palagi mart’s world. The identity of principal,

is highly respectable and valued back home in Samoa. Samoans see the

principalship as an honorable profession, in the same category as teachers,
doctors, lawyers, and politicians. So when a Samoan person living outside of
Samoa achieves this level of success, Samoans are proud to be represented and
the feeling that it is possible to achieve at such level increases and gives hope to

the younger generation. Therefore, as a researcher asking them questions, I was

at the same time representing this hope for them.
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Thirdly, my identity as a researcher is fairly new. It is not an identity that is

easily accepted by Samoans. In fact, when Samoans hear the term researcher,
we immediately connect it to palagi foreigners, invaders, and capitalists. Most
Samoans are not comfortable with that identity because of past history of
researchers and foreigners who have invaded the islands and taken advantage

of the people, their land and natural resources (Luker, 2008). When talking to the

Samoan families, it was necessary to suspend my role as a researcher until 1 had
gained the trust and confidence of the participants.
After three years in the doctorate program, I realized how much I have

changed as an individual. My research focus shifted and so did my attitude and
perception of my own Samoan people. But the most vital shift was my own
conversion in how I felt about Samoan families and their interpretation of

success. I used to think that success could only be achieved through academia
as dictated by the dominant society, because that had been my journey toward

academic success. However, through my research, parent and community

meetings, and interviews, I have come to accept that there are multiple ways for
students to succeed; that Samoan parents and students view success through
several lenses that are based on cultural values such as family and religion. I am

not dismissing the traditional methods of academic success, because those are
still important. However, I now affirm that there are multiple pathways of success

for Samoan students that need to be recognized and acknowledged within the
current educational system.
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As previously stated, I began this journey thinking that all Samoan parents
and students needed to change their ways in order to succeed in the dominant

society. Initially, I believed that they needed to set aside their cultural values and

traditions to succeed in the palagi world. I also wanted the Samoan participants

to follow the pathway 1 had taken through higher education to succeed. I wanted
them to change who they were to fit into this mold the dominant society had

created for success. This thinking became more and more problematic for me,
the deeper 1 delved into my study. I realized that, instead of having Samoan

parents and students abandon their culture and traditions to assimilate into the
dominant one, why could we not reform the education system to better facilitate
the needs, talents and capital of Samoan parents and students? I often remind

teachers at my school about meeting the diverse needs of their students. For the

most part, I am referring to their academic needs and not their social or cultural
needs. Teachers teach from scripted manuals and pacing guides for the entire

year. Therefore, how can we possibly accommodate the students’ cultural and
social needs, if they are not part of the curriculum? It is a dilemma that would
require reforming the education structure to include those vital factors of cultural

and social values.

Colonization and Acquisition
I begin this section of research posting the same question Mohanram
(2005) asked, “Is whiteness a marker of evolution?”(p. 261). This question
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generates more sub questions than I wish to explore in this section of research.

However, suffice it to say that Mohanram’s (2005) question denotes the

assumption that white explorers, or Europeans, brought civilization to a group of

people that had once been barbaric and uncivilized. The basic assumption of
racism is that the white man’s magic touch would evolve civilization to its current
state of progress. The term ‘whiteness’ brings about many connotations that

have been part of historical colonization - including the colonial movement in the
islands of Samoa (Mohanram, 2005).
In the 19th century over 55 million Europeans traversed the oceans and

lands to non-European areas. The massive movement stretched from Canada to
part of the African continent toward the Western hemisphere and to the South

Pacific into Australia, New Zealand and ultimately into Samoa and other South
Pacific islands (Mohanram, 2005). This spreading of whiteness all over the globe
was termed ‘a Caucasian tsunami’ by Alfred Crosby (1986, p. 5).

The arrival of missionaries from the London Missionary society began the
conversion of many of the Samoan natives toward Christianity in 1830. John

Williams and Charles Barff were among the first missionaries that arrived in

Sapapalii, Savaii (Watson, 1917). Along with religion came the establishment of
the written language in Samoa. Soon thereafter, many European ships arrived in

Samoa leading to the establishment of a British consulate in 1847, joined by the

US consulate in 1851, and later a Hamburg consulate (which became the
German consulate) in 1861 (Watson, 1917). The occupation of Samoa by these
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major countries resulted in the Treaty of Berlin in 1889, whereby the British,
Germans, and Americans acquired several islands of the South Pacific. The

Samoan islands were split between USA and Germany. The Americans took
over the small island of Samoa that later changed its name to American Samoa
while the Germans acquired the larger island calling it Western Samoa (Watson,
1917).

FiaPalagi Ethnography - New Identity
This historical intrusion among European societies has led to ramifications
associated with identity development among non-dominant cultures. Although the

European social and religious intrusion in Samoa altered some of the cultural
traditions of the past, the strong presence of palagi (white, European) in Samoa

created a pathway for a new identity in Samoa. In Samoa’s early years of
“discovery” by European explorers and merchants, the palagi dominated much of

the Samoan islands in government, education, and business. Consequently,

intermarriage in Samoa became common practice between Samoan women and
palagi businessmen (Luker, 2008). This interracial union produced a new breed
of afatasi or “half-cast” (The Cyclopedia of Samoa, 1984) offspring. In the early

1920s, the new generation of afatasi youth had been educated in the European

manner and had also maintained their native ties and later became esteemed

entrepreneurs, merchants, and political figures in Samoa (Luker, 2008). The
palagi culture and Samoan culture had coexisted for many years. Consequently,
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Samoans had adopted the palagi or European way in negotiating political and

cultural matters. It seemed like the Sampans were evolving into becoming more
and more like their palagi counterparts adopting and imitating the Westernized

manners and way of thinking in how they negotiate their social structure in
schools, business, and government. Naturally, the birth of the fiaPalagi identity

became evident with many Samoan locals during that period.
The notion of fiaPalagi (pronounced fee-ah pah-lah-ngi) meaning “wanting

to be white/European” exists in the Samoan culture. The derivation of the word

fia signifies “wanting or “desiring to be” a palagi. FiaPalagi ethnography has
become my way of describing my experience as a qualitative researcher.
FiaPalagi also refers to Samoans that have “adopted” the white man's world

socially, politically, educationally, and economically, either within the Samoan

islands or outside of the islands. Berry (1997) describes this strategy as an

aspect of assimilation, because it occurs when the individual lets go of his or her
culture in search of the most dominant culture.

A Samoan myth tells the story of a white man that descended from
heaven. Based on that legend, the term palagi was born, which is used for all
Europeans. The word palagi carries no overtones of disrespect or insult. At the

same time palagi represents colonialism, Western society, non-primitive culture,

and civilization. Hence the term fiaPalagi is used for someone that imitates or
“acts white” (Ogbu, 2004) within the Samoan community. In addition, fiaPalagi
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symbolizes the abandonment of the Samoan culture, values, and lifestyle in favor
of becoming colonized by the dominant society.

My research inquiry came about from my experiences as a Samoan
immigrant living the palagi American dream; a Samoan who had crossed cultural

and educational barriers to become an elementary school principal; a Samoan
who grew up from poverty to rebel against cultural stereotypes: and a Samoan

who, to some extent, lives the palagi way, a fiaPalagi. As a researcher, I would
have to bracket my biases and my interpretation of success as a fiaPalagi
educator to allow parents and students to articulate to me their perceptions of

success. My personal experience is rooted on educational success. Although my
success emerged through the palagi methods and ways, however, I cannot
assume a similar experience for other Samoan individuals.

Many Samoan students are caught in the middle of cultural obligations to

mainstream youth culture. The mainstream youth culture is considered the palagi
world. Yet more and more Samoan students'are attracted to it, because of

convenience and the opportunity to socialize with their non-Samoan peers. It is
part of their acculturation.'But does that automatically label them as fiaPalagi? Is
being a fiaPalagi such a bad thing after all, if it renders success? Perhaps it is a

new identity that Samoan youths could embrace. Or perhaps there are more

possibilities than the either/or distinction of being fiaPalagi or being Samoan.
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Purpose of Research
My ethnographic research is designed to describe the experience of the

Samoan people living within a dominant society such as New Zealand, Australia,
and United States. It is significant to bring forth the lived experience of the

Samoan parents and children because it is often unrecognized or excluded in the
traditional research paradigm. The voice of the Samoan parents and children
must be articulated and their experience documented. As an ethnographer, I am

committed to the purpose of fieldwork research utilizing empirical methodologies
as a foundation for my inquiry. Within my experience as a Samoan educator, 1

have found that educational policies and social conditions alter the way many
Samoan families live within dominant societies of Australia, New Zealand and
United States.

The structure that we call school not only serves as an edifice to house

the dominant society’s idiosyncrasies or cultural capital as Bourdieu (1986) would
classify it, and their methods of thinking but it also serves as a birthplace of ideas
that actually contradict Samoan cultural values. This contradiction threatens the

same core values that many Samoan parents consider crucial in raising a :

Samoan child. The cultural and religious values of a Samoan child are
jeopardized by the very nature of educational practices implemented in the

dominant society’s public education. Samoan parents and children play a

balancing act between their own cultural and religious values and the social
demands of the dominant society. When Samoan children acculturate into the
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dominant culture, parents fear that their children will forsake their own cultural
and religious values upon acculturating into the new culture.

In education, the Samoan parents should have a voice in the selection of

educational programs and activities to be implemented in schools. The current
curriculum is based on what politicians and educators determine feasible for

student learning, regardless of cultural and traditional values of minority students.
In essence, the teaching is done top-down so that students are recipients of what
dominant society determines valuable for them to learn. Therefore, acquiring the

dominant cultural capital is required of students, whether they want it or not. This

type of structure alienates minority students, namely Samoan students. However,

there are additional forms of cultural capital that schools need to recognize and
acknowledge to legitimize what Samoan parents and students perceive

important.
The results of this study may have the potential to transform ways

educators work with minority parents and students. The intent of this research4is
not to generalize and quantify this information but rather to qualify and identify
what success means for Samoan parents and their children. Once we identify
these cultural beliefs and value systems, school administrators and educators
can bridge the learning, social, and cultural gaps for the Samoan parents and

students through staff development, curriculum implementation and application of

cultural strategies. In fact, the results of this study can serve as a template for
creating a public school that would deliberately address the concerns and needs
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of the Samoan parents; a public school that would embrace the voice of the
parents and at the same time allow for cultural education and fostering cultural
values.
Over the last sixty years, Australia, New Zealand and United States have
welcomed the migration of many Samoan families in pursuit of better

opportunities and a better life. However, many of them encounter cultural

differences and living conditions that are vastly different from their own
experience back in their homeland. Although many Samoan parents can attest
that better educational opportunities top their list of reasons for migration, most

are not aware of the barriers they face in a dominant society 'and how to balance

life in their new home. These challenges can often lead to frustrations as parents
encounter culture shock and language barriers. The Samoan students struggle to

balance their new life, new language, new friends, and at the same time attempt

to maintain their own cultural values. This struggle often leads to peer pressure
and identity crisis.
As I near the completion of this doctorate program and celebrate my

twentieth year in public education, I have decided that I need to part ways with
my current district. It is of little value to me and to the Samoan people to write

about my research and its findings and not start the process of generating
change within the education system. Therefore, I am actively pursuing opening a
charter school in the local area that incorporates the findings of my research. I
want to start a school that would embrace and celebrate the diverse cultural and
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traditional values of Samoan students. Furthermore, the educational curriculum
would incorporate all aspects of learning with a global focus on international

issues. Additionally, physical activities such as popular sports that Samoans are

accustomed to would be reflected in the program. Parent and community input
would be vital in the establishment of this charter school. The decision to expand

my career has never been so sure for me. I can already feel a sense of freedom
knowing that I would be able to work on a project that would be meaningful to the

Samoan families and community. I feel rejuvenated and energized at the
prospect of making a difference in the lives of Samoan students.
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CHAPTER TWO

LITERATURE REVIEW

Background Theory
Based on the U.S. Bureau of the Census, July 1, 2003, Pacific Islanders

(PI) in the state of California have shown significant population growth since
1990. Native Hawaiians and Samoans comprised two of the largest Pacific

Islander (PI) groups in California. The Samoans have a high school graduation
rate of 59%, higher than any other PI groups. However, only 10% of Samoans

have bachelor degrees in the state of California. Locally, recent statistics from
the Los Angeles County Office of Education (2008) stated that 7% of Samoan
students graduate with bachelor degrees. The grim percentages of Samoan

students graduating from high school and those attending college can be

attributed to many factors minority groups are confronted with when living within

a dominant society.
The above census data presents a common problem many educational
researchers have failed to recognize when evaluating the success of Samoan

students. The data do not account for multiple methods of success that Samoan

students experience outside the realm of traditional school. The data can have a
negative impact on students because the implied interpretation focuses on the
low number of students graduating from high school and/or college instead of
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spotlighting the multiple pathways of successful achievement Samoan students

experience through cultural and social channels.
In general, people in education often equate success with individual

accomplishments. Success can, however, be experienced in various ways such
as through sports, education, medicine, religion, and other career paths.
Research has shown that parents strive for their children to emulate other

successful people (Rist, 1979). For Samoan families, Nash (2000) found that

parents had high aspirations fortheir children to succeed in school, however the

academic data showed low levels of achievement. This needs to be explained.

Other minority groups, such as Latin American students and other Pacific
Islander groups often find themselves dealing with family poverty, low achieving

schools and poor neighborhoods which affects their educational success (Bhatti,
2006; Germain, 2004; Han, 2006). Educational resources and support are often

insufficient for low performing students, which leads to low academic
achievement as measured through test scores (Monkman, Ronald & Theramene,
2005). However, there are other forms of success that are not accounted for in

many educational statistics. The lack of rich enough data often leads to the
development of negative stereotypes of minority students and encourages low

expectations for what they can actually accomplish (Bhatti, 2006; Germain, 2004,
Han, 2006; Monkman et al., 2005).

For Samoan students, conceptualizations of success are deeply rooted in
cultural values and beliefs. Educational success does not necessarily coincide
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with a “one size fits all’’ solution for many Samoan students. There are other

forms of success that they achieve outside the mainstream culture. For Samoan
students it would mainly be cultural and religious achievements. However, the

problem is that these successes are not widely recognized within the dominant
schools. In addition, the school systems are not structured to acknowledge the

cultural success in their statistics. Giroux (2006) articulates the notion of
reproduction theory to better understand the role of schools in perpetuating

economic inequality among dominant and subordinate groups. So what is being
reproduced in schools? Giroux (2006) argues that knowledge, ideas, values,
language, and other dominant group interests are being reproduced in the

classroom, which widens the gap between social groups. Other researchers have

done extensive work in trying to understand the inequality that is being
reproduced in the school systems which leads to the failure of many minority
students (Bourdieu, 1986; Monkman et al., 2005; Weininger & Lareau, 2003).
The continuation of this process of reproduction plunges more minority students
toward the bottom of the education, and eventually the economic, ladder.

Teachers and educators alike have tried to understand minority students

and their endeavor to achieve at the same level as their counterparts (Gay, 2007;
Menken, 2010). Likewise, other educators have attempted to understand the

Samoan culture and its influence on students’ educational performance. They
argue that core values exist within the hierarchy of the culture, which provide a

cultural framework for understanding their idiosyncrasies (Gershon, 2006;
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McDade & Worthman, 2004). In many schools across the nation, educators are
doing everything they can possibly think of to motivate minority students to
succeed. However, the effort yields limited and short-lived results. This can be

attributed to the fact that many educators are not equipped with the cultural
knowledge and have not been trained concerning the idiosyncrasies of many of

the minority groups (Fordham & Ogbu, 1986).

This research spotlights a very specific minority group, the Samoans. It
focuses on Samoan parents’ and students’ perception of success. It is, in part, a
study, which explores their experiences in different domains of success such as
educational, social, cultural, and religion. More importantly, the voice of the

Samoan families is heard through interviews and observations of their struggles

living within a mainstream culture, getting accustomed and acculturated to the
dominant society, becoming familiarized with school expectations, and

experiencing success as they strive to maintain a balance of cultural values and

mainstream obligations.

Reproduction in Schools - Theoretical Explorations
In this section, I explore Henry Giroux’s (2006) account of reproduction

theory and its application to schools and other social structures. Furthermore, I

argue the impact of the reproduction process as theorized by Giroux on Samoan
students and their academic achievement. In the sociology of education, school

is regarded as one of the most influential institutions in reproducing inequality in
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society (Giroux, 2006). Giroux stated that, “The school carries out two

fundamental forms of reproduction: the reproduction of the skills and rules of
labor power, and the reproduction of the relations of production” (p. 9). Anyon

(1980) also argued that school has a hidden curriculum (p. 68) that serves the
expectations of the children of wealthy elites, while hindering less fortunate
students on the basis of social class. She illustrates this in her study pointing out

how teachers utilize drill, rote and memorization techniques to work with poor
students while employing higher level thinking strategies for the affluent students

(Anyon, 1980). Willis (1983) attests to this same notion stating that, “Education’s
main purpose of the social integration of a class society could be achieved only

by preparing most kids for an unequal future” (p. 110). Both Anyon (1980) and
Willis (1983) attribute the academic failure and inequality of minority students to

the way the school system is geared to serve economic interests in the wider

community. The built-in hidden curriculum makes it difficult for minority students,

especially Samoans, to fully engage and enjoy the benefit of a balanced
education. Economists Bowles & Gintis (2003) also elaborate on the role of
school saying that, “Schooling reproduces rather than ameliorates that inequality”

(p. 343). Until we analyze the systems in place at schools and their impact on

minority students, it is difficult to remedy the increasing number of minority
student failing in schools.
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Giroux (2006) scrutinizes the role of schools for their contribution to an

unequal classification of dominant and the subordinate groups. He outlines three
purposes of schooling in reproduction theory:

First, schools provided different classes and social groups with the
knowledge and skills they needed to occupy their respective places in a

labor force stratified by class, race, and gender. Second, schools were

seen as reproductive in the cultural sense, functioning in part to distribute
and legitimate forms of knowledge, values, language, and modes of style

that constitute the dominant culture and its interests. Third, schools were
viewed as part of a state apparatus that produced and legitimated the

economic and ideological imperatives that underlie the state’s political

power. (Giroux, 2006, p. 4)
With regard to his first purpose of schooling within reproduction theory, Giroux

criticizes the dominant coursework in school which serves the purpose of
widening the social, gender, and racial gaps between the elites and the
subordinates - leaving very little chance for social mobility toward the dominant
group.

Giroux (2006) also argues that schools enable and reproduce the
dominant society’s ideology through their instructional practices. He clearly

articulates the relationship between schools and the work force in perpetuating a
capitalist society. Giroux believes that because of this distinct relationship and its
specific role, the dominant culture would continue to suppress the needy and

24

afflicted minority groups within it. If schools operate solely for this purpose, then

how do minority groups ‘function’ within the dominant society?
This research seeks to explain why subordinate groups, in this case
Samoans, have difficulty operating and complying with the dominant social
norms in schools. It is not because Samoan parents are uncooperative or

obstinate but simply because the expectations and norms of the Samoan culture

and the dominant society differ vastly. Monkman et al. (2005) support this notion
that the lack of teamwork is not done deliberately: "But because they [minority

parents] do not share the same sets of social norms, or cultural practices and

knowledge” (p. 10). This disparity presents many social and cultural obstacles for
Samoan parents and students that perpetuate the inequality between the affluent

and less fortunate students. At the same time, Samoan parents’ perception of
what their children need to do to be successful is likely to be scrutinized and

evaluated by the dominant group as irrelevant and unproductive. My intention,

however, is to avoid defining Samoan parent’s perceptions in terms of deficit but
rather as an advantage when viewed from within the cultural and social norms of
the Samoan community.

Cultural and Social Capital - Theoretical Explorations

In this section, I want to explore the theoretical framework of social and

cultural capital as developed by the French sociologist, Pierre Bourdieu (1986^

2005). My purpose in presenting these two theoretical concepts is to create a
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framework to help explain and understand Samoan parents’ and students’

perspectives on success as they pertain to social, educational, and cultural
norms. In doing so, I am particularly cautious in assessing these interpretations
of success so as not to marginalize them as insignificant, simply because they do
not correspond with the dominant culture’s norm of success. However, it does

beg the question of whether multiple pathways to success can be recognized and
acknowledged within the school system for diverse populations of students.

Although Bourdieu’s work on cultural capital derived mainly from the social class
perspective, it is relevant to apply the cultural capital theory to race and ethnicity,

particularly in the United States where race and ethnicity have been so significant
in the establishment of social dividing lines.

Cultural Capital

Bourdieu’s (1986) concept df cultural capital can be explained in three
forms: embodied state, objectified state, and institutionalized state. In Bourdieu’s
work, cultural capital, in its various forms; serves to justify the'difference in

academic achievement of diverse population of students. The notion of cultural
capital and its relation to schools is like playing Russian roulette. It is a game of

chance since minority students’ cultural experience is overshadowed by middle

class curriculum and norms. The success and failure of students is chanced
upon what is taught and whether students’ background experiences coincide with

what dominant society defines as relevant in schools and rewards. As a result
students slowly learn to identify themselves as successes or failures and
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everyone assumes that it is their natural talents or the lack of them that are being

rewarded. What is being reproduced in the classrooms thwarts minority students’

success yet is beneficial to wealthy white students (Bourdieu, 1986; Lamont &
Lareau, 1988; Monkman et al., 2005).

The first state of cultural capital is the embodied state. This state explores
the individual’s idiosyncrasies in an embodied form. Bourdieu (1986) concludes

that this state is linked to the individual’s “biological singularity” and to improve it

the person must “work on oneself (self-improvement).” The embodied state can
be acquired based on the person’s skills. It includes the person’s mannerisms,
style and cultural preferences (Monkman et al., 2005). The second state of

cultural capital is the objectified state. It is another form of cultural capital. This

state manifests itself in an objectified way in terms of “material objects and
media, such as writings, paintings, monuments, instruments, etc.” (Bourdieu,
1986, p. 50). This cultural capital form entails knowledge of music, literature, art,

dance, and other possessions and materials. For example, for Samoan students,

such forms of cultural capital would be expressed in their songs, dances, music,
literature, and so on. Recognition of it in schools would entail incorporating the

cultural history and language in the curriculum. Allowing students to express

themselves through these cultural performances as an embedded part of the
instructional program instead of the annual multicultural assembly would certainly

bridge the collaboration between the Samoan culture and school.
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It is further explained that the person who holds this form of cultural capital
is able to capitalize on these objects and use them to further their cause and
status (Monkman et al., 2005). The third state of cultural capital is the
institutionalized form. This form implicates affixing academic value to objectified

capital. This state of cultural capital, according to Bourdieu (1986), authorizes
“academic qualification, a certificate of cultural competence which confers on its

holder a conventional, constant, legally guaranteed value with respect to culture”
(p. 50). It is common for the holder’s academic achievement and credentials to

be validated through an institution by some sort of ceremony or bestowal.
Furthermore, Bourdieu also describes that these forms of cultural capital pave
the way toward an exchange for higher economic capital for the possessors. In

other words, when students’ cultural ability is legitimized through an institution

they, in turn, utilize those skills to build a career and sustain themselves
financially. However, the current education structure only reproduces and

legitimizes the status quo, based on the cultural capital of elite students. Crossley
(2003) pointed that out saying that, “Schools launder cultural advantages, albeit

unwittingly, transforming them into the hard and clean currency of qualifications”
(p. 43). I can think of many representations of these forms within the Samoan

culture and experience that are not currently recognized within the school
system. Such examples include the students’ ability to memorize and articulate

the sophisticated high chief language, learn his or her family lineage through oral
recitation, conduct a traditional kava ceremony, perform traditional songs and
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dances, and adhere to cultural customs and etiquettes. Throughout this research,
I explore the different forms of cultural capital and their relation to the Samoan

experience.
According to Nash (2000), Pierre Bourdieu in his notion of cultural capital

views schools as a system where “working-class and cultural minority children”

are often neglected and excluded. To have a keen understanding of cultural

capital, it is essential to identify Bourdieu’s fundamental idea of habitus. He

defines habitus as a “set of dispositions, reflexes, and forms of behavior people
acquire through acting in society" (Bourdieu, 2002, p. 19). This embodiment of

experience is generally passed from parents to children. For example, the way
parents speak and execute cultural experiences at home are generally passed

on to their children. In essence, a child growing up with educated parents
acquires an immense vocabulary, styles of speaking, forms of rational argument,

and so on. Most likely, this child is also exposed to a wide range of experiences
in art, music, and language, since the parents have the economic means and

knowledge to explore these options. On the other hand, a child from a povertystricken home grows up with limited experience of what is valued at school.
Therefore, his or her habitus is quite limited and narrowed with regard to what is

needed to do well in school. He or she is more likely to become a failure in the
school system. Lamont and Lareau (1988) argue that schools are not “socially

neutral institutions” (p. 155) because they reinforce the experiences of the
dominant society. Children from the dominant society are familiar with the “social
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and cultural cues” (p. 155) to succeed in school. Additionally, lower class
students struggle to understand these ‘dominant’ cues and find it much harder to

succeed within the dominant class system.
Furthermore, what minority students do experience within their rich culture

is not acknowledged as habitus or cultural capital within the dominant society,
specifically in schools. This creates a social and academic conflict for minority
students in which what they are taught to value at home appears unwanted and
remains unrecognized at school. They learn to suppress their own voice and
identity (Monkman et al., 2005). Crossley (2003) alludes to this concept saying,
“class-based cultural advantages are passed from parents to children through the

habitus” (p. 43). He further adds that these ‘habitual acquisitions’ are

“misrecognized within the school system as 'natural talents’ and are rewarded
‘appropriately’” (p. 43) by the schools. This is often the predicament in many

schools minority students attend. For example, Samoan students learn the ability

to perform cultural dances and conduct ceremonial affairs using elaborate high
chief language and speech. However, the schools do not recognize these

abilities as forms of success. They are riot so called, natural talents, that are

valued in the school’s academic curriculum. The same can be said of minority
students with the ability to play sports. For Samoan families, when a child is

accepted to play professional ball, it is indeed a story and perception of success.
Different forms of success exist within the Samoan culture. The school’s lack of
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knowledge of minority students and their background leads to misinterpretations

of cultural norms and practices.
Understanding Bourdieu’s notion of cultural capital is essential in making
sense of the experience of minority students within the schools. Samoan culture

and school norms and practices contradict each other in many ways. Cultural
capital is interpreted as cultural proficiencies and linguistics that individuals
acquire from their families and social environment (Bourdieu, 1986; Monkman et
al., 2005). Many Samoan students acquire such capital within their community.

They become proficient in their knowledge of culture, religion, nature, character,
and values. Furthermore, most Samoan students grow up in a Samoan
community centered on family and religious associations. Nevertheless, what

they experience and consider valuable are not seen as such in schools. So
minority students are already at a disadvantage before they even enroll in

schools simply because the academic system is not aligned to address their

personal and cultural differences. The current school system delineates the
difference students of poverty and affluent students are subject to. Can minority
students, such as Samoans, overcome these barriers? How can schools provide
for the cultural recognition of these students?
The diaspora of Samoan communities in Australia, New Zealand and

United States embrace and promote traditional forms of cultural capital including
sports, in their adopted community settings (Grainger, 2006; Lie, 2001). In many

Samoan communities, religious and social events bring people together.
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Religious affiliations have a strong influence on the Samoan people. Pastoral

schools, lead by the church pastors, have strengthened the cultural learning and
native language of many Samoan youths (Odden, 2007). These practices are

reinforced within the community to educate and sustain the culture among the
younger generation. Within families, the cultural practices of lotu (devotion,
prayer) (Meleisea, 1987) and fa’alavelave (family obligations) (Calkins, 1962;

Hoskinson, Pasalo, Shon, &Tervola, 1978) are common practices along with

many other cultural idiosyncrasies. Within Samoan family, church and social
gatherings, students develop cultural knowledge, skills, attitudes, values, gender

roles, and norms. Although these attributes and characteristics are reproduced
within the Samoan young people, these cultural norms and beliefs remain in
constant conflict with mainstream values.

Nash (2000) finds a discrepancy between Pacific Islander students’ high

aspirations for educational success and the actual reality of their academic status
in schools. For example, while Pacific Islander students aspire to become

professional ball players, cultural performers, and musicians, the schools refuse
“to acknowledge an entire range of practices central to the identity of young

people as they begin to live as the adults they wish to become” (p. 71). This

constant conflict of contradictory beliefs is an example of the school system
suppressing minority students’ ability to realize their goals within the dominant
society. It reiterates Giroux’s (2006) belief about the role of schools as

legitimizing the dominant society’s position of privilege in relation to minority
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groups. Giroux argues that schools are driven by capitalism and that its structure
is designed to “provide different skills, attitudes, and values to students of
different classes, races, and gender” (2006, p. 8). Minority students learn skills
that allow them to perform meager tasks reserved for unskilled and uneducated

laborers (Giroux, 2006). This further marginalizes minority students and
suppresses them to remain poor.

Social Capital

Social capital is defined as being a member of a social group that provides

collective resources to network with one another (Bourdieu, 1986; McNeal,
1999). Members from the same social group build strong relationships with one

another sharing similar norms, values and resources (Lareau, 2000; Monkman et
al., 2005; Portes, 1998). Bourdieu’s (1986) theory of social capital entails
membership within a specific group based on a “common name (the name of a

family, a class, a tribe, a school, or a party) and by a whole set of instituting acts
designed simultaneously to form and inform those who undergo them” (p. 51).
His view on social capital leads us to suppose that individuals within the group

reproduce its practices to ensure longevity for the group (Bourdieu, 1986). This
notion can be applied to Samoan students for the reason that they make up a

social group based on common beliefs and cultural practices. The Samoans
have each other for social capital and this formation begins at home where

traditional values are taught and fostered early on in their lives. Bourdieu (1986)

also states that social capital is never completely independent because of its
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reliance on others within the group. This is true with Samoan students and

families. They are part of a communal unit and therefore, rely on each other for
support and sustenance. For elite social groups social capital can be traded upon

in the job market. For example, a parent can call up an acquaintance on behalf of
a child and open a door to a career pathway that in the end translates into

economic benefits. Samoan families in a society like America have their own

forms of social capital but often lack access within their networks to people who
have the power to ease young people into economic advantages.

Vertical and Horizontal Culture - Theoretical Explorations
I

Researchers have examined the data related to discrepancies in minority
students' achievement level and have argued that the inconsistent results can be

attributed to various reasons (Arroyo & Zigler, 1995; Bhatti, 2006; Fordham &
Ogbu, 1986; Phinney, Jacoby & Silva, 2007). One research study in particular by

Fordham and Ogbu (1986) argue that, based on their research of African
American students, the students’ poor performance is attributed to how their
identity influences their social behavior. Arroyo and Zigler (1995) also highlight

the fact that minority students, “reject academic effort because they have learned
from their parents that success in school does not necessarily lead to success in

life” (p. 904). in addition, based on Arroyo and Zigler’s findings, it can be said that
minority parents hold a different'interpretation of success for their children.

Samoan students experience similar conflicts with their identity. Samoan parents
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also have a different view of success from the dominant group’s norms for

success. The conflicts for Samoan students appear in the form of obligations
toward their family, religion, tradition, and current youth culture. These forces

influence how they perceive themselves and their role within the Samoan culture

and outside of the culture.
Maalouf (2000) introduces the notion of vertical and horizontal culture to

identify the pulls that influence youths living within a dominant society. Vertical

culture consists of ancestral traditions and practices that are an inherent part of a
person’s life (Maalouf, 2000). For Samoan students, vertical culture is passed

down from their ancestors. These customs range from social practices to
ceremonies and religious worship. Samoan students' cultural skills include

becoming proficient in the high chief language, performing cultural song and
dance, participating in the kava ceremony, learning scriptural references and

other traditional practices. These skills are an essential aspect of their
background experience and they acquire competence through associations in

which their social capital is imbued, such as through their families, church groups
and other social settings.

Horizontal culture is comprised of influences from the students' peers,
social networks, and current youth culture (Maalouf, 2000). These factors also

influence how Samoan students perceive themselves and their identity.

Research by Starks, Taumoefolau, Bell and Davis (2005) shows that Samoan
students living outside of Samoa are losing their Samoan language and other
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cultural links, due to outside influences from other social groups. Many Samoan
students prefer to speak English instead of their native Samoan language

because it facilitates how they acculturate to the current youth culture. However,
that pulls them farther away from their cultural and traditional obligations.

Cultural Identity
Germain (2004) defines cultural identity as a “process involving cognitive

appraisal, which results from self-awareness achieved either through the

collective experience within a membership group or the individual perception as
we compare ourselves to a reference group” (p. 134). Based on Germain’s

definition, cultural identity is influenced by group norms and beliefs. It is a

collective effect that dictates how individuals must act within that group. Other
researchers have conducted similar studies in the field of cultural identity in
adolescents and its impact on minority individuals (Moghaddam, Taylor & Wright,

1993; Moghaddam, Taylor, Lambert & Schmidt, 1995). Cultural identity is as

much an aspect of habitus as it is cultural capital. Students acquire cultural

capital through their background experience. Similarly, habitus is also experience
passed down to children from their parents. Therefore, the students’ cultural
identity embodies habitus and cultural capital. These essentials consist of cultural

traditions passed down from.parents to children, religious views, cultural

knowledge, values, and so on. A student whose cultural identity is widely aligned

with the dominant society would most likely more easily manage to balance the
different cultural influences.
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Phinney (1989) and colleagues (Phinney & Chavira, 1992; Rotheram-

Borus & Phinney, 1990) have also done studies on the relationship between
cultural identity and self-esteem to explore the impact of cultural identity among
minority groups. The findings also show that the demands on minority groups

impel members of that group to explore and associate with the majority group

(Germain, 2004; Taylor, 1997; Taylor, Ruggiero & Louis, 1996). This is especially
true with minority students who strive to succeed academically (Arroyo & Zigler,

1995).

Andrew Grainger (2006) wrote about various South Pacific minority groups
living in New Zealand as Tagata Pasifika a “form of diasporic identification
inclusive of multiple Pacific subjects, citizens, and identities” (p. 54). These ethnic
groups represent a form of diasporic nationalism (Lie, 2001), which challenges

the dominant hegemony. In New Zealand, many Samoan rugby players struggle

with identity and loyalty issues toward the national team All Blacks and their own
cultural transnationalism. Grainger (2006) suggested that, “while rugby for
Samoans may often act as a site of national exclusion, there is evidence to
suggest that it may also be a space for the articulation of new identities” (p. 14).

In fact, many Samoans that have succeeded through sports such as American

football, rugby, volleyball and so on, at the high school or at the professional level
have been celebrated as successful individuals within the Samoan communities.
These new identities (Grainger, 2006) become another avenue for success for

Samoan students.

37

Samoans living in mainstream culture find themselves redefining their

cultural identity amidst all other minority and majority groups. Samoan cultural

identity is formed by characteristics such as language, religion, family title, village
ancestry, and so on. At the same time, these markers have shifted for many

Samoans over the years based on social and cultural changes (Starks et al.,
2005). For example, Samoan language proficiency has been dominated by the

Samoans’ need to learn the English language. As with many minority languages,
the Samoan language has its limited use within the ‘habitat’ of the family, church,

and Samoa social events. Therefore, the younger generation finds it a balancing
act to maintain both languages at the same time. Of course, the dominant
language prevails due to its influence through music, entertainment, media,

education, business, law, government and so on.

Other researchers have done extensive work on cultural identity. Phinney
et al. (2007) believed that the concept of cultural identity could influence the
relationship and attitude between minority and majority groups. At the same time,

Ogbu (2004) pointed out that minority groups were well aware of their limited
membership within the dominant group. Therefore, it is reasonable to assume
that Samoans students’ interpretation of success may not necessarily fit the

dominant group’s version of success.
For Samoans, cultural identity also entails a collective affiliation within the

group. This perspective of collectivism is nurtured throughout the South Pacific

islands within their distinct costumes and practices (Ewalk & Mokuau, 1995).
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And although the islanders adopt worldviews and mainstream values in New

Zealand, Australia, or America, “there is a common emphasis on group affiliation
that is the basis for a unique perspective on self-determination” (p. 170). The
nature of the individual’s relationship with others is a key component in how
villagers and families coexist, because success within the Samoan community

entails all these components of family, religion, and social accomplishment. The

authors further explored the individual’s distinctiveness, marked by his or her
relationship with others (Ewalk & Mokuau, 1995), which can be manifested in

sharing social activities, food, accommodation, religious and secular knowledge,
speech, and cultural obligations: the true fa’aSamoa.

Acculturation and Fa’aSamoa

According to Gollnick and Chinn (2005) acculturation "is the process of
adopting the dominant group’s cultural pattern” (p. 29). The promptness of this
process depends on several factors, including location and willingness of the

host culture to invite minorities. For instance, minority groups that live close
together, such as Native Americans living on the reservation, tend to acculturate

at a slower rate (Gollnick & Chinn, 2005). Minority members that live further apart
from each other acculturate at a faster rate. The authors also note that

acculturation “is determined, in part, by the individual or family; that is, they can
decide how much they want to dress, speak, and behave like members of the
dominant group” (Gollnick & Chinn, 2005, p. 29). For Samoan students,
acculturation becomes more enticing to the degree that it presents opportunities
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to be part of the dominant culture. However, at the same time it presents a
challenge to the degree that it pulls students away from their cultural practices.

Berry (1997) describes four strategies of acculturation as assimilation,

separation, integration and marginalization. Berry further explains that
assimilation occurs when individuals wish to leave their cultural identity behind in

search of the more dominant culture. Separation is maintaining the native culture

and avoiding contact with the dominant one. Integration is neutral with individuals
accepting and living both cultures. Marginalization results from the exclusion of
both cultures. Berry argues that individuals move from one strategy to the next

depending on their circumstances. For Samoan students, they move within these

options based on their experiences. Through the negotiation of these four
strategies of acculturation, Samoan young people develop the cultural capital

that will affect their performance at school.

Silipa (2008) defines fa’aSamoa as the “total make-up of Samoan culture,
comprised of both visible and invisible characteristics - the basis of principles,

values and beliefs that influence and control the behavior and attitudes of
Samoans” (p. 13). The fa’aSamoa is reflected in the phrase “Ole tu male aganu’u

fa’aSamoa” meaning “The custom and traditions of the Samoan way” which
evokes sentiments of pride and joy among many Samoans back in the islands

and those living in four corners of the world. The people’s sense of fa’aSamoa

becomes an inherent ethos of their daily lives and shapes what they represent to
the dominant society. The fa’aSamoa is not only performed through music and
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dance but also through traditional and spiritual practices and ceremonies. When
Samoans speak of their culture, they do it with such passion, enthusiasm, and
humor.

Although the benefits of living within a mainstream society foster
educational development and a convenient lifestyle, this cultural movement

demands that Samoans create a small portion of Samoa within their

communities. In those Samoan communities, the people develop a sense of

pride and unity for their cultural accomplishments. Hence, they replicate the

village concept with all its hierarchical structure, the fa’aSamoa way. Thus, the

Samoan people seek to maintain their traditional values and cultural beliefs,
especially within a dominant society. To keep the fa’aSamoa alive in the midst of
other cultures provides Samoans with a sense of home and belonging. The

fa’aSamoa provides a sense of traditional habitus within a foreign habitat.
Additionally, Samoans learn to coexist with other cultures and have adapted to
the dominant society’s rules and obligations in terms of language acquisition,
school attendance, and conforming to civil laws. Although these societal rules

help maintain order, some of them conflict with minority cultural beliefs and
values (Bhatti, 2006).
This challenge of acculturation becomes evident in the Samoan people’s

interaction with others of the dominant society. Phinney, Jacoby, and Silva
(2007) shared this same view, articulating, “research consistently shows that

ethnic identity is of less importance to European Americans” (p. 480). The
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authors theorized that this attitude is attributed to the automatic privileging of the

dominant group’s historical perspectives, background knowledge, and personal

experience sp that they may assume is just how things are, rather than
associating these with their own ethnic social position. For minority groups, this

option does not exist. The resulting internal conflicts present a challenge for

many Samoans as they attempt to practice their traditions the fa’aSamoa way
and worship as a group.

An inherent part of the fa’aSamoa is commonly known as fa’alavelave.
The term is often used to refer to “trouble” times with a Samoan family (Calkins,
1962). Fa’alavelave occurs during lifecycle events such as funerals, weddings;

chief title bestowal, christenings, anniversaries, and other traditional ceremonies

(Calkins, 1962). These are considered troubled times, because of the amount of

financial burden placed on families and relatives within the village and overseas.

Most Samoans view fa’alavelave as obligations that families must fulfill as
part of the collective unit. With increasing number of Samoans living in Australia,

New Zealand and the United States, it seems that more and more Samoans are
marrying outside of the culture. Usually, such weddings would equate to limited

fa’alavelave because of the cultural mismatch (Calkins, 1962). Sometimes that
represents a relief for many family members and relatives, because they would
not have to endure endless ceremonial rituals. Relatives can be heard speaking

with admiration for this couple for they have escaped the wrath of fa’alavelave

(Ewalt & Mokuau, 1995). For many Samoan families living within the dominant
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society, the fa’alavelave has become a strenuous burden, because of the
obligation to contribute money, gifts, time, and resources (Calkins, 1962).

. These cultural obligations become priorities that can be used to measure
an individual’s generosity, family contributions, and family support. Reciprocation
becomes a common ethic among islanders for both the giver and the receiver

(Ewalt & Mokuau, 1995). However, participation in these cultural mandates can

also be utilized to measure individual and family success. A Samoan student who
is well versed in the high chief language and traditional ceremony is considered a

very successful youth within the culture and amongst his family and peers.

‘Aiga Unit - Communal Support
In the Samoan culture, activities are centered around the ‘aiga (family)

which consists of immediate family members and ‘aiga potopoto (extended

family) (Ewalt & Mokuau, 1995). However, the dynamics of Samoan families
extends beyond familial boundaries to include other extended family members

not living within the region. Members of the ‘aiga constitute a network of family

units through unofficial adoption and guardianship of young ones (Silipa, 2008).
Samoan families include both close and far relatives and extended family

members. These kinships and other forms of social networks stabilize and
strengthen the ‘aiga concept (Carmichael, 2007). Back home in Samoa, this

structure formulates a robust foundation for the necessary support and provision
for family members within the village and outside of it (Silipa, 2008). It is a
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hierarchical structure that many Samoans take with them when they migrate to

foreign countries.
The system of governance within a Samoan family may seem complicated

at first glance. However, the Samoan hierarchy of family and social roles portrays

a neatly woven fabric of duties and responsibilities within the family and society
(Odden, 2007). The Samoan chiefly system encodes the roles of high chiefs and

is supported by non-chiefly individuals within the family or society (Duranti,
2006). Duranti (2006) elaborated on how critical this level of order was within the

family and culture.

This attention to hierarchy takes the form of constant efforts to maintain a
sense of order in everyday life, but a sense of order of a particular type,

namely that which elaborates relationships of high versus low social
status, and through which every family and every member of each family
is in principle ranked with respect to one another (p. 111).

For many Samoan families, this construct of family hierarchy (Odden, 2007)

shapes how parents view their children’s roles and duties within that unit. A

Samoan family is extended beyond the simple blood relationship of brothers and
sisters.

At the head of a Samoan family sits a matai, which is an individual

(traditionally males) with a chiefly title, bestowed by other extended high chiefs of
the family or village. This position gives the matai authority over family and

relatives under his stewardship. The matai possesses power to negotiate social,
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political and cultural matters on behalf of his or her family. In Samoa, the family

matai unites with other high chiefs of the village to form a fono, village council.
The fono has stewardship over all the villagers under its jurisdiction. Odden

(2007) notes that the fono "possesses wide-ranging powers and is a primary
forum for village-level dispute resolution” (p. 53). The high chiefs role serves to
ensure the safety and welfare of his family and also to speak on their behalf in

the village council meetings (Gershon, 2006).

There are two types of matai within the structure of family hierarchy in
Samoa: the ali’i, high chiefs and the tulafale, orators or talking chiefs. These two
types have very distinct roles, powers, and classification. However, within a

Samoan family, the distinction between the two is not regularly enforced.
Nevertheless, when the family deals with fa’alavelave at the larger village, then
the distinction becomes even more critical between the two matais (Odden,

2007). Over the past few decades, more females have been awarded high chief
titles in the male dominant role (Meleisea, 1987).

During Mead’s (1928) groundbreaking research in Samoa, she observed
the dynamics of interactions between children and adults in the family. She noted

that for babies, the responsibility for care fell on some of the younger girls in the
household. Mead’s description of the young girls’ role shed light on the order of

life within the family unit.
As soon as the girls are strong enough to carry heavy loads, it pays the

family to shift the responsibility for the little children to the younger girls
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and the adolescent girls are released from baby-tending. It may be said

with some justice that the worst period of their lives is over. Never again
will they be so incessantly at the beck and call of their elders, never again
so tyrannized over by the two-year-old tyrants” (p. 21).

Children move from their responsibilities of baby-tending to other more

sophisticated duties in the family such as cooking, weaving, washing, and fishing.
Although Mead’s description represented Samoans in 1927, the hierarchical

structure remains intact to this day.

Parents’ Perception

Recent research conducted by Han (2006) on educational achievement of

minority students in America showed weak results in Latin American students’

academic progress. This research also attributed the failing achievement to the

students’ low socioeconomic status, family poverty, low achieving schools and
poor neighborhoods. Generational and situational poverty are also part of the

children’s existence (Payne, 2005). These structural forces are outside of the

child’s control. Many children are born into these circumstances and they are'
helpless.
Many Samoan families struggle with these structural forces that hinder

their children’s educational and social progress. In addition to these challenges,
Samoan teen-age students also wrestle with internal emotions dealing with
identity crisis, gender role, cultural norms and values, native language, and peer
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influences. Ogbu (2004) theorized that, “they know fully well that they do not

have the option of membership in the dominant group; they also know that they
cannot easily escape from their more or less ascribed membership in a

subordinate and disparaged group” (p. 5). This notion can be disheartening to

many Samoan students and perhaps to other minority groups because of the
adolescents’ continuous effort to fit in with the dominant group or to feel a sense

of belonging within the popular trend. This can be dangerous, because it leads to

Samoan youths abandoning their vertical heritage and their cultural practices to

assimilate and acculturate with the dominant culture. As we shall see there is
evidence of this process at work in the data collected for this study.
Despite these differences, if given the opportunity, my assumption is that

many Samoan parents would advocate for their children to be successful - be it
within the terms of the dominant culture or within their Samoan culture

be it in

education or in whatever other area of their choosing. Rist (1979) echoed this

belief stating that, “a given system of status mobility determines both the kinds of

persons parents strive to raise their children to1 be and the kinds of people
children themselves strive to be when they grow up” (p. 18). Rist’s view can be

applied to Samoan parents’ perception of success through emulation of other
successful Samoans in sports, education, the medical field, religious calling, and

other career paths. Samoan students can be taught to see these professionals
as models of success to emulate.
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Educational Challenges and Support

The reproduction process successfully meets the needs of society to
divide people in differential futures. Reproduction theory (Giroux, 2006) not only
explains how this happens but also reveals how schools are failing to meet the

needs of minority students, creating arduous challenges that students must
overcome to be successful (Arroyo & Zigler, 1995; Bhatti, 2006; Bourdieu, 1986;
Monkman et al., 2005; Starks et al., 2005). Bhatti (2006) describes how

educational challenges affect future life opportunities for many minority groups:

Education provides life chances, but only for those who know how to

survive with dignity in a world which is experienced by most inhabitants of
the developed world as a precarious existence in a ‘risk’ society. How

much more ‘risky’ is it, then, to belong to a minority ethnic community
within the risk society? (p. 135).

Bhatti simplified the notion that people in general (specifically from the dominant

group) experience challenges in their daily activities due to their natural existence
as human beings. These people also have an understanding of certain ‘risks’

about life, such as happiness and failure, victory and defeat, life and death.
Moreover, Bhatti argued that minority groups experience these same risks in

addition to other challenges they have to confront. Foster (2005) articulated a
different educational challenge that had to do with the structural features of the

schools, which contribute to minority groups’ low achievement These groups are
not familiar with the dominant discourse in'education and social norms.
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Therefore, educational attainment becomes a challenge for many minority
students.

For many Samoan families, having access to good education was one of
the main reasons for leaving the Samoan islands. An education would open

doors to many more opportunities. However, that dream can be shattered by
social challenges such as employment, poverty, religious obligations, and family
commitments. It becomes an ongoing task to survive in the mainstream society.

Therefore, it is necessary for Samoan parents to seek financial support from

other family members and children, often at the risk of abandoning the children’s

secular learning.
Ogbu’s theory of ‘voluntary minorities’ and their instrumental approach “to

their host society and its institutions" (Foster, 2005, p. 565) can be paralleled to
the Samoan people’s situation within the dominant societies of Australia, New

Zealand, and United States. Samoans, for the most part, are considered
‘voluntary minorities’ because they have immigrated to these countries
voluntarily. They have migrated in search of better schools, employment, and

opportunities for children.

Ogbu (2004) identified that, “the minorities experience their mistreatment
regardless of their individual differences in education and ability, in status,

physical appearance or place of residence” (p. 5). Some of the difficulties

Samoan parents arid students have experienced in the dominant culture can be

attributed to cultural misunderstanding. Although many students have had to
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confront the reality of racial discrimination from their school peers, they have also

had to endure discrimination from their teachers (Singh & Sinclair, 2001). Despite
these challenges, many minority groups maintain their schooling effort to improve

their political, economic, and social status.
Bhatti (2006) also said that, “...all Western societies where migration has

taken place are involved in some form of mass education. It is within the domain
of education that new futures are formed while others are dismantled” (p. 134).
These “new futures” can be established as researchers and theorists articulate

their findings to incorporate new learning and new ideas into the restructuring of
the education system. These new futures and learning are used to accommodate

and understand existing minority groups within the dominant society; New
teaching strategies are utilized while antiquated beliefs are set aside, the

existing generations of Samoan parents and students would benefit from these

new methodologies that are culturally relevant and pedagogically sound.
Baldwin (2002) conducted research reviewing giftedness in minority

students. He concluded that, “a total program plan that recognizes the potential
growth in culturally diverse students is an important factor in meeting the
educational needs of gifted children of all cultural groupings” (p. 146). Baldwin

(2002) introduced an instructional system that enhances ^ minority student’s

learning within a dominant society through collaborations and contributions of
teachers, parents, and community. These models are known as; 1) sensitive

enhancement; 2) information processing; and 3) concept development (Baldwin,
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2002). These models contribute to students’ cultural capital as they successfully

maneuver through the education system to achieve learning goals and
aspirations. The key ingredient in this equation is the collaboration between the
schools, parents, and community.

The sensitive enhancement model encourages students to get involved in

debates, simulation projects, designs of answers to problems, and analysis of
rhetoric. The informative processing model involves students in library research,
field trips, time capsule strategies, and collection of materials for research. Lastly,
the concept development model involves the use of cultural materials to learn

history and other current events (Baldwin, 2002).
Han (2006) confirmed this idea of learning within the family culture that

emphasizes “the importance of examining child development in an ecological
context, given that children’s learning is heavily influenced by culturally guided

family practice and interactions” (p. 288). The concept of habitus supports this

idea of “influential” learning passed on from parents to students. The continued

interaction between all parties solidifies the child’s development and progress.

Reflection
The literature points toward a myriad of theories and ideas that explain the

discrepancies in the achievement level of minority students. In addition, the
census data and test results show low scores for Samoan students. It is fair to

point out that these results only point toward academic achievement of students.
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The data lack the explanation of other forms of success for Samoan students.
The use of this impartial data runs the risk of perpetuating negative stereotypes

of Samoan students and families. At the same time, when students view these
results, low self-esteem can be generated, which in turn impacts on Samoan

students’ perception of themselves. This limited data could severely affect a

student's academic and social behavior (Gershon & Collins, 2007).
The literature unfolds several theories that can be used to explain the

discrepancy in Samoan students’ achievement. For example, Giroux’s (2006)
account of the reproduction theory lays out the role of schools in perpetuating

inequality among students. He theorizes that schools serve the needs of elite
white students, because the embedded curriculum is set up to facilitate their

specific needs (Monkman et al., 2005). Consequently, low income and minority
students are challenged because educators are not utilizing teaching strategies

to meet their diverse needs. On the other hand, Bourdieu (1986) argues that
students’ social and cultural capital is not being recognized in schools, resulting

in a widened achievement gap between dominant and subordinate groups.
Knowing the data and understanding the theories led me to address an area

that has not been previously researched in the Samoan community. For me, it
was important that I dialogue with Samoan parents and students concerning the

achievement discrepancies. The participants were Samoan families from

Australia, New Zealand and United States. I wanted to know how parents felt

about their children’s lives, education, cultural experience and so on. I wanted to
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extrapolate meaning out of their experiences to have a better understanding of
their lives. This study will address some crucial findings based on the parents’
and students’ perception of student success. The data revealed that other forms

of success, beyond school achievement, are considered valuable to Samoan
students’ identity.

53

CHAPTER THREE

methodology

Research Design
Having read some of the research about the idiosyncrasies of the Samoan

people and its emphasis on cultural and familial values (Duranti, 2006; Gershon,
2006; Munroe et al., 2000), my intention was to inquire into whether such cultural

values were having an impact on how students perform in school. Research in
this area has been very limited, which provided me with an opportunity to explore
this phenomenon with little fear of duplication. I wanted to examine whether

Samoan parents’ perceptions of students’ success aligned with school’s

interpretations of success. At the same time, I felt it was important to explore
different aspects of Samoan cultural values and their effect on Samoan students
living in a dominant society. Do Samoan parents perceive success differently
than the mainstream culture?

This research inquiry was qualitative in nature because I wanted to privilege
the voices of the Samoan community rather than to test hypotheses drawn from

outside this community. I therefore decided that I needed to conduct interviews

with Samoan parents and students. I wanted to record our conversations and
report them verbatim and then later analyze what they had said for my study.

Thist inquiry method allowed me the opportunity to ask questions of Samoan
families and discuss their lives in more detail than, say, a survey would have
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done. Although it would have been simple and convenient to interview just

Samoan families from the United States, I sought a broader perspective from a

range of Samoan parents and students from Australia and New Zealand as well.

I felt it would lead to a more comprehensive picture emerging of Samoan cultural

life in different parts of the world, which would lead later to a stronger opportunity
to identify consistent patterns of behavior and knowledge concerning their
children. By interviewing both parents and students, I wanted to identify a richer

picture of the difficulties in attaining cultural aspirations and other successes in

life.
After completing some pilot projects utilizing qualitative methods and

techniques, I became convinced that this method of research was the most
appropriate for my work. According to Shank (2002) qualitative research is a

“form of systematic empirical inquiry into meaning” (p. 4). I realized that in order

to have a deeper understanding of the Samoan parents’ perception of students’

success, I needed to sit face-to-face with my participants and talk about their
experiences and perceptions. Having that on^-on-one correspondence built trust
between the participants and myself. It allowed them to be more open in our
discussion about their concerns as parents and about the issues their children
were facing on a regular basis. I could not have acquired that type of data

through quantitative research. The qualitative approach is inductive in nature
because it permits researchers “to generate theories that help them understand
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their data” (Locke, Spirduso & Silverman, 2007). The inductive approach allowed
me to develop theories that explained the findings.
Denzin and Lincoln (2005) emphasized the importance of creating a personal

relationship with the participants and I felt that through this qualitative approach, I

would be able to establish that relationship and earn the trust of the participants.

Additionally, being a Sampan native and a fluent speaker of the language, I
chose to use the language in my interviews to level the playing field with my

participants. It let them know that I was one of them, because I spoke the
language and was able to relate to their experience. Using the Samoan language
lessened the anxiety of having a total stranger in their homes and it was also a

sign of respect toward the parents and their families because some of the
Samoan parents were not fluent English speakers. I believed that by interacting

with my participants, it would help me understand the discrepancies in the
academic achievement of Samoan students.

Recruitment of Participants
The Samoan participants were recruited from Brisbane (Australia),
Auckland (New Zealand) and San Bernardino (United States). These cities were

pre-selected due to their substantial populations of Samoan communities. I

selected my participants through referrals from Samoan community leaders,
family members, word of mouth (snowball effect), and social events recruitment.
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Most of the Samoan families I interviewed had a mother and a father and two to
five children. There were two families that had a single mother with children.
To begin my search of participants in Australia, I called one of my relatives

that lived in a town that contained several Samoan churches. I explained to him

the purpose of my study and asked for his assistance in recruiting participants. I

explained that I would only need at least three names to begin with and I would

recruit more once I was there. Before my visit to Australia, I had at least five
additional phone and skype conversations with my relative to update me on the

progress of the recruitment process. My relative gave me the names of the
families and individuals over the phone.
I had not made any contacts with these families until I arrived in the
country. A list of three families was given to me. My first interview was with a '
community leader from the local Samoan church. After introducing myself, I

talked about the purpose of my interview and went over the informed consent
form. The interview was conducted. I met the second family in their home: The
family consisted of the father, mother, three teenage daughters, and two younger
brothers. After the introductions I talked about the purpose of my research and
went over the consent and assent forms with the parents and children. After they

had agreed to the interview, I proceeded to ask them questions about their family
and how long they had lived in the country. The flow of the conversation led me

to ask more about their experience in school and in the community. The interview
session lasted about one hour. After meeting with each family, two additional

57

names of their neighbors and friends were given to me to be interviewed.
Through word of mouth, I had also interviewed four additional adults, including
some of my own relatives. A total of twelve Samoan adults and twelve Samoan
students were interviewed from Australia.

Before I made the trip to New Zealand, I had previously contacted a
Samoan teacher who taught at a primary school. I had gotten her contact
information through her school’s website. Upon my arrival in New Zealand, the
teacher provided me with additional names of people and schools to visit. I
visited four primary schools and two high schools in that area. With those visits, I

was able to interview five Samoan educators and twenty-five Samoan students.

From those interviews, 1 received four additional names of participants to visit. A
total of ten adults and nineteen students were interviewed in New Zealand.
The participants from San Bernardino, California were members of
different religious groups. My initial contact with these members was through a

Samoan church leader; The church leader had invited me to come speak to his
congregation about my study. I had made similar contacts with other church

leaders in the area. I had held group sessions at three different churches. In the
group sessions, I explained the purpose of my study and passed out the
informed consent and assent forms to all the attendees. I began the group

sessions by asking the parents to tell me about their memories from Samoa.
Parents spoke in Samoan and English languages. Parents raised their hands

and spoke about their experiences. I led the discussion in the group session.
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Follow-up questions were also asked concerning those experiences. From those

sessions, 1 had recruited a total of three parents and eight students to be
interviewed separately. In addition to the participants from the local churches, I

also sought after two Samoan parents who had actively been part of a Samoan
community organization. Overall, I interviewed a total of eight adults and eight

students from San Bernardino. However, I estimate that between seventy to
eighty participants attended the group sessions.

From all three countries, I interviewed thirty adults and thirty-nine

students. This may not be a representative sample of the Samoan population but
my purpose in this study was to write about the participants’ narratives, instead of

seeking generalizable data about the Samoan population. I wanted the Samoan
people's stories to provide first hand descriptive studies (Noblit, Flores, & Murillo,

2004) in understanding their experiences as a minority group. I returned to

Australia and New Zealand a year later to conduct follow-up visits with some of

the families for data clarification.

Procedures and Data Collection
When I landed in Australia that morning, my relatives had met me at the
airport. I was immediately given a list of three families that I would be

interviewing that day. The interviews were at least two hours apart. After I had

picked up my rental car, I drove to my brother’s house. My first interviewee was

waiting for me there. The first interviewee was a Samoan community leader from
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the local church. After a brief introduction, I explained the purpose of my study

and talked about the informed consent form. The audio and visual recording

devices were set up to record our conversation. I began the interview by asking

the participant about his experience living in the country and about his extended

family in Samoa. We both used the Samoan and English languages
interchangeably during our conversation. Throughout the interview, I also took

notes of some key ideas that he talked about. The interview had lasted about

sixty minutes. From that interview, 1 immediately went to visit two additional

families in the area. My brother had given me their addresses and they had
anticipated my arrival that afternoon. The interviews with the families were
conducted in their homes with both parents and children present. I had followed
the same procedure as previously with the first participant, beginning with the
introductions and explanation of the study and then reviewing the informed

consent and assent forms. These interviews were also recorded through audio
and visual devices. At the end of our discussion, I asked if they knew any other

families or neighbors that would be interested in the study, so the families gave
me two additional family names to be contacted. That evening I contacted these

additional families and set up interviews for the next day. I was in Australia for 4
days during my first trip.

Upon my arrival in New Zealand, 1 had immediately made contact with a

Samoan educator with whom I had been communicating for a few months. I met
her at her school and from there we discussed my study. She recommended
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additional names and schools for me to visit. I called those individuals and set up
appointments to visit them the next day. The visits with the participants in New
Zealand were conducted in the families’ homes, staff lounge, administrators’

offices, and a classroom. Each interview session lasted between forty-five to

ninety minutes.
In the United States, my initial contact was with the local Samoan church

leader. I discussed my study with him and he was very much interested in having
members of his congregation participate. He set up a meeting at his church hall
and 1 met about 35’ members (parents and youth group) of his congregation
there. After I had introduced myself, 1 explained the purpose of my study and its

impact on the Samoan community. The informed consent and assent forms were

also discussed to ensure confidentiality and anonymity. Recording devices such
as tape recorders or video cameras were not allowed in the church facility so I'

utilized a chalkboard and note-pad to write down some of their responses to the

questions we discussed. Two additional group sessions were also set-up in a
similar fashion through'other Samoan local churches. From the group sessions, I
recruited additional families that were interested in being part of my interview

sessions. The interviews with the families were conducted in the comfort of their

own home with the parents and children present. In the group sessions, I had

found that it was important that I spoke the Samoan language in our
conversations because it was an open forum and many of the parents were

comfortable with the Samoan language. For me it was a sign of respect for the
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Samoan community and it assured them that I was not a total stranger but that I
was still a part of the culture.

Although I had a list of questions to ask my participants, I soon realized
that sometimes I had to deviate from it because the conversation was leading us

toward a different topic of discussion. For example, although I asked the parents

about their perception of student success, I had not anticipated that they would
talk about their struggles with family and cultural obligations so 1 felt it necessary
to discuss these concerns with them. In fact, the concerns that parents brought

up about their children became one of the emerging themes from the data.
Recording devices (audio and visual) were used to capture the experience

of my participants. Through the audio recordings 1 was able to listen to our
conversations after I left their homes. The visual recordings allowed me to later
analyze the participants’ body language and expression during the interview.

Ethical Concerns and Risks
There were several concerns during the Institutional Review Board (IRB)

approval process that I had to address. Some of the concerns had to do with the

informed consent form (Appendix E) and the assent form (Appendix F). The IRB

committee found that the adult informed consent form and the child’s assent form
did not at first clarify the purpose of my study and that they did not specify how I
would maintain participant anonymity. So I had to revise both forms to ensure
that the purpose of the study was clearly articulated. The IRB committee also
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required that I modify the informed consent form and the assent form to include a
statement on how I would keep the transcription separated from the audio and
video recordings so there was no link between the two. Also, I needed to add a

statement about keeping the data locked up to maintain participant anonymity.
Additionally, the IRB committee expressed their concern over the child

assent form. They were worried that the form contained too much sophisticated

educational jargon for students to comprehend. So it was necessary to modify
the assent form in a child-friendly language. Another concern over the child

assent form had to do with the child’s decision to participate. It was necessary to

make sure that the child had a choice in the matter of whether to participate in
the interview or not. The child’s, decision to participate was left up to the child and

not necessarily made by the parents. So it was essential that the assent form be
written in a child-friendly language for the benefit of the child. To maximize

participant understanding, all of the informed consent, assent forms, interview

questions for parents and students were translated into the Samoan language.

The audio and video recordings were stored in a lock file away from the
transcripts to ensure that there was no link between the data and the
participants. The data did not contain participant names, addresses, phone
numbers, or other identifying labels (Madison, 2005).

Although this study is needed to understand the different pathways of

success for Samoan students, 1 realized that other educators might find the
notion of non-traditional success hard to, swallow because of the NCLB mandates
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in the United States. The NCLB measure of student success only determines

academic achievement based on test scores and does not acknowledge other

forms of success. So I am fully aware that I could be the minority voice within my
own profession as an educator. And I am content with that. Nevertheless, I have
to bring the narratives out in the open to start the dialogue on acknowledging
other forms of success for minority students. As stated in the earlier chapter, my

positionality is a combination of three different identities: Samoan, principal, and

researcher. This unique combination allows me to facilitate this conversation with
different audiences.

Data Analysis
The participants were identified using a coding system. The names were
omitted and replaced by pseudonyms for the purpose of categorization while

maintaining anonymity.

Analyzing the collected data was vital in this process. Wolcott (2001)
emphasized that “how you analyze your data can be a great help to other

researchers with comparable field notes, experiences, and data sets of their own”
(p. 93). The collected data were transcribed, coded, and charted for analysis of

emerging themes and interpretations. Computer software NVivo 8 was utilized in
the beginning stage of this research to code some of the data. Table coding was

also utilized to find common themes from the data.
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In the transcription process, I noted common words that participants
articulated such as fa’aSamoa (Samoan way), ‘aiga (family), schools, and lotu

(church). The words were categorized based on whether the parents or students

had articulated them. With additional data, I began to segment quotes from the
participants and analyzed the relationship between what the participants

articulated and the common words. The themes began to emerge at that point in
the process. Although I initially preselected ’aiga and lotu as common themes in
the study, I later found, based on the data, that other themes had emerged as
well. The emerging new themes probed more in depth into the role of Jaiga and

lotu as essentials to the success of Samoan students. So it was fundamental to

address the new themes and their relationship to the Samoan parents' and
students’perception of student success.

I found myself constructing new themes from the data to develop a

comprehensive understanding of the applicable theories. The theories were
utilized to appreciate the experiences'of the participants. Although the collected

data were from three distinct countries, similar themes and topics emerged from
the data. The parents’ views and interpretations of student success were very

similar in all three countries.

i

'
Verification of Interpretation

Shank (2002) ensured that “triangulation is the process of converging
upon a particular finding by using different sorts of data and data-gathering
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strategies” (p. 113). Triangulation is a strategy utilized to validate research
studies. Other researchers (Crawford, Leybourne, & Arnott, 2000) confirmed that

triangulation adds rigor to a qualitative study.
For my study, triangulation was utilized by using three different methods.

First, instead of collecting data solely within the Samoan community in the United
States, I expanded my study to include Samoan families in Australia and New

Zealand. Having data from three different countries helped to determine common
themes and experiences from Samoan families. Having data from one country

would have been sufficient but I would not have been able to triangulate those

experiences with other Samoan families from other countries. I wanted to see if
the data would produce the same results even though the participants lived in
three different countries. This setup added credibility to the results of the study.

The second aspect of triangulation was the group session. Instead of
limiting my data collection to individual and family interviews, I wanted to include
group sessions. The group session allowed for individuals to speak freely of the
celebrations and challenges in their lives and the children’s lives. The group

session allowed for collaborative discussion among the group members. I wanted
to collect data from the group session to determine if it yielded similar responses
as the individual interviews.

The third aspect of triangulation was during my second and third trips
where I was able to meet up with some of the participants for clarification and
validation of the data. I was able to go over some of the transcripts with them to
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ensure clarity and to discuss their thoughts about the project. I wanted to ensure

that the participants’ experiences were captured in the audio, visual, and

transcripts data. For Samoan parents, the experiences included teaching their

children the customs and traditions of the fa’aSamoa.
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CHAPTER FOUR
RESULTS

Identified Themes
During my research travels to New Zealand and Australia, I met with a

great number of Samoans in their communities. For many of them this was the

first time they had been part of a research project. It was also the first time they

had met a Samoan principal, directly from the United States. This was an exciting
event for the participants so my project peaked their interest as they wanted to

know more about my research and also more about America in general and the

lifestyle here in California. Although they had heard of the United States and had

seen images in movies or on television shows, most of them had never been to
America. The Samoan adults were curious about the Samoan churches and

Samoan community in the United States, so they asked plenty of questions about
that. The students, on the other hand, asked about images they had seen

portrayed through movies and television shows such as about high school
hallway lockers, students not wearing uniforms to school, life in Hollywood, movie
stars, and popular trends and fashion.
Interviews were conducted in different settings such as one-on-one, in
small groups and in larger groups such as church congregations. During our

dialogue, we naturally code-switched (Reyes, 2004) using the English and
Samoan languages interchangeably without disruption to the flow of our speech.
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Code-switching seemed to be a natural occurrence for the participants and they
were very comfortable with it. However, students expressed that they were not

comfortable code-switching with their teachers, because they were not fluent
Samoan speakers. Code-switching was mainly limited to social settings and not
necessarily extended within the learning environment at school (as Reyes, 2004

also found).
The various conversations and interviews revealed many aspects of their
lives including celebrations and challenges they had encountered as a minority

group in the dominant society. After each interview session, my personal notes

and comments were compiled from each person and group. The data were later
transcribed, coded, and categorized based on common themes and topics from

the participants. Initially, the vast categories of experiences mentioned by the

participants were identified and listed as church, family, Samoan culture,
traditions, ceremonies, school, and so on. But 1 soon realized that these '

scattered categories were too broad, so it was necessary to find commonalities
from among the experiences of the participants. From the data, I was able to
categorize the stories to align with common topics and themes.

The three reoccurring themes that erinerged from the data analysis were,

1) Samoan families’ definition of student success is shaped by and couched in
the language of communal support, 2) Samoan students are finding pathways
toward “becoming somebody” (Smyth & Hattam, 2004) in the face of cultural

forces that pull them in different directions, 3) the role of church and school in the
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academic and spiritual success of Samoan students needs to be recognized.
Throughout this analysis I share evidence based on the “voices” of the

participants in relation to their experiences under these three themes.
Additionally, I discuss Samoan families’ values related to education. Bourdieu’s
(1986) theory of cultural and social capital provides the foundational framework
for the analysis and discussion of this research.

Cultural Capital - Theoretical Explorations
In this next section, I discuss the French sociologist Pierre Bourdieu’s

(1986) theory of cultural and social capital and its application to Samoan students
and their cultural upbringing and experiences. While Bourdieu’s research speaks
mainly to social class and structure in the work force and in schools, his theory
can be utilized to interpret the discrepancies found in student achievement in

terms of race and ethnicity. The lack of achievement for minority students is
perpetuated by the fact that they live in poverty and attend schools that do not

acknowledge their social upbringing or cultural capital, yet teaches them the
dominant class norms and expectations (Monkman et al:, 2005). Such lack of

cultural recognition puts minority students at a disadvantage in achieving what
dominant society schools consider important to achieve success (Germain, 2004;

Phinney et al., 2007). In this predicament, Fernandes (1988) confirms the
outcome and behavior of minority students such as “violation of school norms,

70

lack of discipline, dropping out" (p. 171) because of the disconnection between

what they consider valuable and the school’s interpretation of success.
In analyzing the data, it is clear how Bourdieu’s view of cultural and social

capital is reflected in the experiences of Samoan students and their parents.
Bourdieu (1986) explains the three forms of cultural capital:
In the embodied state, i.e., in the form of long-lasting dispositions of the

mind and body; in the objectified state, in the forms of cultural goods

(pictures, books, dictionaries, instruments, machines, etc.)...and in the
institutionalized state, a form of objectification which must be set apart

because, as will be seen in the case of educational qualifications, (p. 47)
Bourdieu (1986) argues that individuals or groups of people acquire a set of

capitals in the different forms of embodied, objectified, and institutionalized based

on their education, background experience, and way of life. Here is how I use

Bordieu’s distinctions for my data. The embodied state is represented through a
Samoan student’s mannerism, style, and cultural preference (Monkman et al.,
2005). For example, from early childhood a Samoan student embodies the “tu

male aganu’u fa’aSamoa” which is interpreted as the student’s gestures and

actions grounded in the cultural Samoan way. In the embodied state, a Samoan
student learns traditional methods of respect and honor toward others.

The objectified state is represented through writings, music, literature, art, and

other possessions (Bourdieu, 1986; Monkman etal., 2005). Samoan students
acquire this state through representations in cultural music, dance, and other
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forms. Many Samoan students are quite versed in the objectified state because

they “perform” this cultural capital. The institutionalized state is where the
previous forms of cultural capital such as embodied and objectified are validated.
For example, several universities in New Zealand and Australia recognize
Samoan studies and or Pacific Islander coursework within their institutions.

Students take these courses to enhance their learning of the Samoan language
and other aspects of the culture. Within the Samoan community, festivals and

celebrations are held annually for students to compete in songs, dances, and
other forms of cultural competition. Such celebration is the annual PolyFest that
is held in Auckland, New Zealand where students from different islands perform

cultural dances, speeches and other forms of cultural contest Similarly, in many
Samoan churches, students put on skits and scriptural re-enactments during

major holidays such as Mother’s Day, White Sunday, Easter, Christmas, etc. In
Samoa, such celebrations are recognized and acknowledged by church
institutions and local government and students receive awards and recognitions

fortheir performances and participation. Bourdieu would argue that these
activities comprise cultural capital for the Samoan students.

The notion of cultural capital facilitates an understanding of my data. It

clarifies the disproportionate achievement of students on the basis of race and
ethnicity. Bourdieu introduces this concept of cultural capital to “account for
otherwise inexplicable differences in academic performance of children with

unequal cultural patrimonies and, more generally, in all kinds of cultural or
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economic practices” (2005, p. 2). Bourdieu (1986) argues that the academic

failure of students from lower social classes is attributed to their level of middle
class cultural capital because it is middle class cultural capital that is recognized
and rewarded in the school system. Furthermore, he points out another

inconsistency in terms of the availability of resources for students of low social
class. This lack of resources perpetuates the inability of lower class students to

function at the level required by the education system to be recognized as
successful (Anyon, 1980; Bourdieu, 1986). For the Samoan students, the existing

resources do not represent what they have acquired in the objectified state of
their cultural capital such as their knowledge of cultural art, music; literature,
writings, etc. Such knowledge is not acknowledged nor appreciated within the

school system.

Theme One: Success Defined by Collective Communal Support
Samoan families’ definition of student success is shaped by and couched

in the language of communal support. The African proverb “It takes a Village to
raise a child” (Cowen-Fletcher, 1994) has significant meaning in this theme of

collective success versus individual achievement. The collective role of ‘aiga
influences students and supports them in their successes. The participants in my

research were Samoans currently living outside of Samoa but within dominant
societies of Australia, New Zealand, and United States. Many of them lived quite

a'distance from their close-knit families and relatives - unlike a village structure
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they were accustomed to in the islands. Although most of the Samoan
participants were born outside of Samoa, they continued to observe the Samoan
culture and traditions within their respective families, churches, and social

groups.
Traditionally, the child’s education begins within the ‘aiga unit. ‘Aiga is

where the child first learns to read the Bible, cook for the family, work the

plantation, articulate the high chief dialect, memorize family lineage, become

skilled in proper and respectful etiquette, value gender roles, live by cultural
expectations and other fundamentals of the family. Customarily, a Samoan
child’s education is communal for it involves the family, high chiefs, religious

leaders, and local businesses (Mead, 1927). Indeed, the village mentality, be it in
Samoa or within mainstream society, is necessary in raising a Samoan child.
In Mead’s (1927) early work in Samoa, she found that the communal and

familial methods of providing and caring for one another were part of the ‘aiga

structure. She reiterated this collaborative concept saying, “relatives in other
households also play a role in the children’s lives. Any older relative has the right

to demand personal service from younger relatives, a right to criticize their' •
conduct and to interfere in their affairs” (p. 30). This study similarly found that in
Samoa, this same familial structure is mirrored on a larger scale within the village

to maintain order among members of its society. In other words, the hierarchical
structure within the family where members have specific roles and

responsibilities were similar to the hierarchy found within the village councils
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(bdden, 2007). Furthermore, 1 found that Samoans living within high Samoan

populated cities in Auckland, Brisbane, and Los Angeles have attempted to
recreate this village structure within their own minority communities to reflect the

village councils back home in Samoa. However, they have encountered some
challenges in relation to the distance Samoan people live from one another and

from government support. Therefore, Samoans have utilized their church
affiliations to gather and celebrate the culture. The proverb 7t takes a village to

raise a child” (Cowen-Fletcher, 1994) is not just a catch phrase for the Samoan
people. It is truly embedded within the culture because this collaborative effort

contributes to the betterment of the entire family.
As revealed in the interviews with parents and children, the ‘aiga unit has
become one of the main support system for many individuals. Analysis of the
interviews confirms the assertion of Lilomaiava-Doktor (2004) when she states,
“we are nobody without our ‘aiga and without our ‘aiga there would be nothing to

speak of in fa’a Samoa” (p. 176). This study supports the idea that the fa’a'
Samoa, or the Samoan way, extends the family bond beyond immediate family

ties. The bond within the Samoan family includes extended relatives. Each

individual holds a vital position within the family unit based on his or her age and
in accordance with the familial hierarchical structure. The individuals contribute to

the success of the family. In New Zealand, the daughter of a high chief of the

family was praised for her good works. She talked about her experience as the
newly elected student body president at her school: “I’m one of the few Samoans
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that’s very involved in student body. I like to help other Samoan students to do

better in school but they don’t listen to me. They’re always ditching school and

getting into trouble” (Participant 1, personal communication, February 2009).

They also know quite well that any actions that bring shame to the family name
are not condoned by the elders of the ‘aiga. To support this we hear the actual

words of a Samoan student living in New Zealand and also a member of a family

that maintains the traditional practices of the culture. The names used in this
reporting are pseudonyms.

Polu, a high school freshman, was not shy to verbalize what his parents
expected of him:

My mum tells me air the time that I have to listen to my teacher. ..and do

my homework....and that if I get into trouble my dad will sasa [reprimand]
me and it ain’t gonna be good for me...cause my friends will laugh at me ,
(personal communication, February 2009).

Polu, like many Samoan students, felt a sense of commitment toward his ‘aiga.
The students understood how vital it was to protect their family name and to

upheld the cultural upbringing to avoid shaming the ‘aiga.

This same message of communal support within the family unit was also

echoed by a group of high school students l interviewed. I asked the students
what was important to them and their family. Two students summed it up when
the first student said, “My mum and dad want me to find a job...to help them with
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the rent and the bills...they want me to be a high chief in my family when I’m

older” (Participant 3, personal communication, February 2009).
It is noticeable that this student does not in the first instance talk about his

own desire to find a job but his parents’ desire for this to happen. Samoan
students understand their role in assisting the family at large for communal gain

instead of personal profit.
Another student shared the same sentiments about her role as the oldest

daughter in the family and the urgent need to help her mother:

1 live with my mum and my little brothers...she works all the time so I have

to help my little brothers with their homework and their fe’au [chores] after
school. When I’m done with school I need a job to help my mum out...I’m
not sure if I’m going to a Uni because my mom needs me...maybe later
but right now I got to help her and my brothers...they’re important to me
(Participant 4, personal communication, February 2009).

This student expressed her desire to help her family by putting their needs before
her own. The students’ consensus was that it was more important for them to
finish school and find a job to support their parents than to move away from

home to attend college or pursue their own interests. Success for the Samoan
students entailed putting the needs of their family first ahead of their own

personal goals and aspirations.
I asked some Samoan parents about their perception of student success'

and what it meant for them and their children. I found that the parents’ reference
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point for the interpretation of success was primarily what the child could do to
contribute to the ‘aiga (family) rather than how success would contribute to the

individual student’s career. For example, a Samoan student with good grades in

school may be viewed by mainstream culture as successful, however, the
Samoan parents would consider that as success only if the child was also

performing other tasks such as contributing to the family finances, demonstrating

obedience to parents and other adult relatives as dictated in the scriptures,
contributing to family obligations, or caring and supporting the family’at large. In

many cases, success at home had a greater impact on the esteem within which a

child was held than achievements at school. For instance, I found that many
Samoan students have had to miss school in order to babysit younger siblings,
care for elderly adults, or attend a church function. Equally, when a Samoan

student did not graduate from high school, it was not considered a failure in the
eyes of the collective ‘aiga if that same child was also able to fulfill his or her role

by contributing to the good of the family. The communal success had more
significant meaning than individual accomplishments. Mr. Selo talked about the

alternatives for his sons if they did not finish school:
Ua uma oga ou fai i la’u fagau; a le uma mai gi a’oga, fa’amaiosi mai iea e
su'e gi gaiuega e fesoasoagi ai ile kausiga ole aiga ma fa’akupu le kupe

mo le misioga ma fa’alavelave ole aiga (personal communication,

February 2009).
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I already told my children that if they don’t finish school, they would need

to find work to help care for the family and to save up for the church
mission and other family obligations (own translation).
School success was not the end-all for Mr. Selo and his family. He recognized

that other aspects of family success were also vital to his children’s lives. For
example, in the interviews I also learned that if the child did not finish high

school, it had very little impact on the child’s future in the cultural context such as
receiving a high chief title or participating in a particular ordinance or

responsibility within the church. Mr. Selo continued to share his cultural

aspirations for his oldest son:
O lo’u akali’i makua e lelei lava laga fa’a Samoa...ele koe umi oga
saugiugi fo’ilea e fai ailaga makai ife aiga gei...old ali’i lea e fiafia kele e
alu i mea ale loku ma kauvaga fa’a Samoa ale aukalavou (personal’

'

communication, February 2009).

’

My oldest son likes the fa’aSamoa:..it won’t be long before he is ready for

his family high chief title... this son also attends church functions and youth

Samoan cultural competitions (own translation).
Mr. Selo proudly talked about his son’s prospects for receiving a family high chief

title more than his achievements in school. It was evident from his remarks that

cultural activities were ingrained as part of his children’s lives and he was very

proud of the things his children’s involvement in church and other cultural
activities.
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Receiving a high chief title is an honor for a Samoan young man and the

sacred ceremony itself brings out relatives, community and other high chiefs from
distant towns. The family and community celebrate this traditional event for
several days listening to elaborate speeches from high chiefs, music, dance,
food, and other celebratory customs. Bourdieu would argue that these cultural

festivities are cultural capital for Samoan students.
Mrs. Tasi, mother of six children, illustrated a similar perception of

success. She talked about her oldest daughter who had not graduated from high
school due to insufficient credits. That may have seemed like an unfortunate

situation to teachers, administrators and other people, however, Mrs. Tasi was
not disheartened by that fact but proudly said:
My eldest daughter is doing good at home. She watches all the other kids
and gets them ready for school. She reads to them and helps them with

their homework. She’s good at doing all the fe’au [chore] around the
house. She’s a good girl (personal communication,.February 2009).
Mrs. Tasi continued to praise her daughter for supporting the family by “helping
out at church, especially on Sundays because we have to get up early for church
so it’s nice to have her help with the little ones” (personal communication,
February 2009). She hoped that her daughter would marry a church-going young

man. According to Mrs. Tasi, her daughter experienced success due to her

contributing role to the ‘aiga unit. Although the daughter did not finish high
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school, she had a valuable and specific role within the family unit and her

contribution to the ‘aiga meant success for herself and also for the family.

Another father, Mr. Lima, reassured me of his hopes for his children and

their future:

Amuia iatou ua maua nei avanoa e le’i maua e matou nei tagata matutua.
O matou e sa’o lava sa a’oga i Samoa ae le toe maua le avanoa lea e

maua iinei. Ae olea e taumafai lava e fa’aaoga le mafaufau. Olea ua tulei
lava atu ona ole lumana’i lava a Iatou aua e le fa’apea e nofo fa’atasi lava,

e alu lava le tamaititi e fai lava Iona manuia (personal communication,

February 2009).
They are very lucky to have these opportunities that we never had. It’s

true that we were schooled in Samoa but it is not the same with the

schools here in this country. But we are still using our minds. That’s why
we push our children to do well for their own future because some day

some day they have to move out to do their own thing (own translation).

This father realized the many opportunities out there for his children to be had.
He encouraged them to take advantage of those prospects and he was also
mindful that some day his children would have families of their own to care for.

Mr. Lima’s interpretation of success was based on the accomplishments of his-

children and their future endeavors. Success was gauged on communal effort
and not individual merits.
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Mrs. Lua, mother of four children, also shared her excitement about her

daughter’s financial contribution to support the family at large:
My daughter has a good job right now at the flower shop. She graduates

this year from high school and then I hope she owns it. She can help her
little brothers with clothes and she can help us with the bills (personal

communication, February 2009).
Mrs. Lua interpreted her daughter’s success as having a job and being able to

own a flower shop in the future. She firmly believed that her daughter could make
her family proud if she kept her work at the flower shop and was able to help the

family with bills and other obligations. The mother was overwhelmed with
emotion during our conversation because her daughter’s job meant a better

future for the daughter and the family. The daughter’s success meant an even
greater success for the corrimunal ‘aiga. Although Mrs. Lua and her family lived
in a low socioeconomic neighborhood, she was hopeful that heir family would

move away for a better life. Success was thus interpreted in terms of impact oh
the life of all the family, not just ori the individual’s life.

Theme Two: Success Influenced by Horizontal Cultural Forces

A second theme emerged as many young people told of their struggle to

balance life at home, church and school. In negotiating their cultural identity,
Samoan students are finding pathways toward “becoming somebody” (Smyth &

Hattam, 2004) in the face of cultural forcesthat pull them in different directions.
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Maalouf (2000) acknowledges two existing forces as vertical and horizontal

cultures that are pulling at the students. He describes the two cultures as
“heritages” with the vertical culture originating from our family and ancestors and

the horizontal culture by our friends, peers, and contemporaries (Maalouf, 2000).
For Samoan students, the vertical culture exists because the Samoan

traditions and norms are passed onto them from their parents, grandparents and

ancestors. This vertical alignment continues from one generation to the next
representing the deeply-rooted values of the Samoan traditions. These are
inherent vertical cultural values that are part of the Samoan child’s background,

which influence their cultural capital.

On the other hand, Samoan students are also pulled toward a morefamiliar horizontal culture comprised of influences from their peers, social

networks and other factors outside of their cultural circle (Maalouf, 2000). It
includes the influences of contemporary youth culture, popular culture expressed
through movies and television and the internet and current expressions 'of

homogenized national culture. This horizontal culture also molds how Samoan
students perceive their own identity/Much of who they are is shaped by the
current influences from their social environment. Other researchers have found

that many Samoan students have moved toward a more mainstream lifestyle

because of the influences by their peers and current social trends (Starks et al.,
2005): Arroyo and Zigler (1995) argue this same point of minority students

choosing between the two cultures:
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Individuals must make sometimes conflicting decisions regarding the

value of maintaining the distinctiveness of their ethnic or racial group and
the relative value of associating with other social groups and the larger

society...An individual’s attempts to balance group identity needs and
personal desires for positive relations within the larger society may result

in feelings of alienation, anxiety, and loss of identity, (p. 903)

Other researchers have noted how this “struggle” to choose between traditional
culture and current popular trends in dominant society leads to students losing

their identity and relationship with their own ethnic group (Berry, 1984; Pettigrew,
1988; Rosenthal, 1987). In the case of Samoan students, this shift of identity
becomes a struggle in balancing both the cultural traditions (vertical) and

mainstream influences (horizontal).

Samoan parents regularly shared their frustration with the outside
influences on their children because these effects threatened to overpower the

norms and traditions of the Samoan culture. I asked the parents how these
dominant influences impacted on their children’s success. The parents pointed

out that their children had lost the Samoan language and some of the basic

cultural traditions. One mother lamented:
Ua makua’i kele kele fe fa’afikauli ua maua ai gei kamaiki i gei akugu’u,
ole kele o kamaiki ua makua’i leiloa lava le gagaga Samoa male ku male
agagu’u fa’aSamoa. Ole kele ole kaimi a savali mai lava se kamaikiki e
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sau lava ua leiloa fa’akulou mai ma gofo mai i lalo (Participant 11,
personal communication, February 2009).
There are many challenges that children in this country face, they don’t

know their Samoan language and the traditions and culture of the Samoan
way. Many times when a child comes by he does not even say ‘excuse

me’ or come sit down and talk (own translation).
Samoan parents feared that the dominant society attracted their children toward

a different lifestyle than what they were accustomed to. The parents worried that
these horizontal influences were keeping their children away from their cultural

norms and traditions. Some parents went as far as saying that living outside of
Samoa had riot been a positive experience for their children. One father

bemoaned the effects of the dominant society on the Samoan youth:
E fai lava se faigata ole olaga I nei atunu’u. Ua tele lava le fa’alogata o

tamaiti. Ua leiloa e fanau le tu ma le aganu’u fa’aSamoa. Ole to’atele ole

tupulaga ua le toe fa’aogaina le gagana Samoa. O ata i TV ma movie ua
fa’aali mai ai me leaga ua fa’ata’ita’i e fanau (Participant 12, personal

communication, February 2009).
Life in this country is very hard. The younger generation is very
disrespectful to the old people. The youth doesn’t know the culture and
traditions of the Samoan culture. Many of them aren’t able to speak the

Samoan language. The pictures on TV and movies show bad things for

the children to do (own translation).
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I found that the parents longed for the peaceful life they had once in Samoa. One
father blamed the palagi man, in general, for corrupting the Samoan youth. The

parents claimed that the negative influence came in way of the media, music,

hip-hop culture, and other alternative lifestyles. These forces, according to the
parents, pulled their children away from the important things such as family,
church, and cultural traditions. For many of my parent participants, it was
distressing to see their children adapting the mainstream culture while
abandoning their Samoan traditions.

Another concerned father in Auckland, New Zealand, Mr. Tanu, shared his
hesitancy about letting his daughters movie away for home to attend school, “My

girls have to stay close to home. I don’t' want them to move away because they

need to be closer to mum. My girls can go to school here in the city, ‘cause I’ll
worry if they go far away” (personal communication, February 2009). Mr. Tanu
worried about the wellbeing of his daughters. In addition to their safety, he also

felt that the comfort of staying closer to home would help the girls adjust to
“outside” life.

No matter how hard Samoan parents have tried to limit their children’s

access to the dominant society’s influences or horizontal factors, it was very clear
that the task was almost impossible. For example, when Mr. Tanu left the family
room after a lengthy discussion on the importance of the Samoan culture, his
daughters immediately asked more questions about America and the current
trends in music, fashion, media, celebrities, cell phones, and other trendy things
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they viewed on television and movies. One of Mr. Tanu’s daughters noted that
her father was "very traditional and old fashioned” (Participant 14, personal
communication, February 2009).
As students find pathways toward “becoming somebody” (Smyth &

Hattam, 2004), they are challenged by the cultural force from within their own
families. Recent research by Bhatti (2006) with other minority groups shows that
minority “parents want to retain their traditions, which might be old-fashioned but

they are valued because they are built on knowledge passed from one
generation to another" (p. 138). Similarly, Samoan parents have the same

aspirations for their children and their culture. Therefore, popular influences from
the dominant society are interpreted as detracting and pulling Samoan students

away from their cultural and traditional learning.
The Samoan parents witnessed this transition quite often with their

children becoming more mainstreamed into society. Berry (1980) explored this
intercultural transition where immigrant youth lived with two different cultures. He

commented, “These cultures are usually those of their immigrant parents,

families, and communities (their heritage culture) on one hand, and those of their

peers and the larger society on the other” (p. 2). Other researchers have done

extensive work on this cultural transition that would ultimately shape the young
person’s life and form his or her identity (Phinney, 1990; Berry & et al, 2006).

Just as parents lamented over this predicament of cultural forces, the Samoan
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students also struggled to maintain equilibrium between vertical and horizontal

cultural pulls.
In New Zealand, a group of Samoan students excitedly talked about ease

of utilizing the latest technology gadget such as their cell phones and laptops to
instantly connect with their peers and families. They were sincere with their taste
in music, latest fashion, media, and other popular trends they followed on

television or internet. For these students, living in these two distinct worlds of

cultural traditions and popular trends became part of their identity. I found that

quite often, the students were caught in the middle of this struggle. One Samoan
teacher commented about how her students handled the pressure of living in the

two worlds:

There’s a lot of negativity at the moment. The kids talked about all the

things they had to do for their church and what they had to do for
school...and they had not learned to prioritize. It’s overwhelming for them.
And they said they don’t even have time to hang out with their friends. The
kids are tired from all the practices and skits from church (Participant 15,
personal communication, February 2009).

It was evident that the students were caught between these cultural pulls. And in

many instances, they had difficulty deciding between the two worlds. In this

study, I found that despite the demands from school, peers, and other secular
obligations, the students somehow managed to juggle them with family and

church obligations. One high school senior, Tomasi, reiterated this fact:
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I’m supposed to graduate this year but my grades aren’t good...so I don’t

know. I have a lot of homework to do but I can’t do them all...because I

have to go to church on Sunday, Tuesday, Wednesday and sometimes
Saturday. We’re getting ready for Easter so we have lines to learn...our

dance and our songs. And I’m one of the oldest in our youth group so 1

have to set an example and be there every night to help the others with
our kala [skit] (personal communication, February 2009).

Tomasi fulfilled his duty in church putting his schoolwork aside at that moment.
This constant pull between cultural and school activities represented what many
Samoan youths experienced in their daily lives.
Ana, a senior in high school, also talked about her obligations toward her

church and her family:
My dad is a pastor of our church, that’s why I have to do my best all the

time. I make sure my homework is done before I can hang out with my
friends...but I have to attend ‘loku faifea’u' [Pastoral School] since my

dad’s the one teaching it (personal communication, February 2009).
Parents have also witnessed this struggle in their children and have become very
cautious in what they allowed their children to do. Mr. Lome, father of five

children, said:

E faigata lava ia a’u ona tu’u atu la’u atali’i po’o la’u afafine e alu ese atu
ma le fale, e peio rhea ia e fai e palalagi. Oute popole aua e faigata ona

va’ai atu po’o tausia ele atali’i po’o le afafine a’oa’oga ia ua uma ona tu’u
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atu / ai. I te’i fo’i tu’u atu He a’oga ae alu fai se mea valea e fa’amataga ai
le aiga ma le ekalesia. O le isi fo’i mea, e mana’omia lava le fesoasoani

mai ole fanau ile totogiina o pili ma fa’alavelave ole aiga. E tatau lava la
ona nofo mai le atali’i po’o le afafine e fesoasoani ile aiga atoa (personal

communication, February 2009).
It’s very hard for us to let our son and daughter move away from our home
like many palagi people do. I’m worried because I won’t be able to see if
my son or daughter will be doing what we taught them to do. I don't want

to let them go and then they do something to shame the family and the
church. Also, I need their help here at home to help pay the bills and 1

family obligations [fa’alavelave]. It’s important that my son and daughter
stay home to help our family (own translation).

In one interview with a group of high school students and their teacher, we talked

about their experiences as a minority group’. I asked about their cultural dances
and celebrations’ and the students were enthusiastic to tell me about the Polyfest

Cultural competition coming up the following month. They had been rehearsing
and practicing after school for several weeks. They spoke eagerly about the

different cultural dances arid the traditional wear for the competition. For all of the

Samoan students at the school, this annual cultural event was the highlight of
their high school experience. The competition included cultural song and dance,
high chief speech, and other traditional events. The festival was one of the

annual highlights of the Samoan community and many other Pacific Islander
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communities in the area. The event was favored and supported by the parents

and leaders of the Samoan communities. The students spent countless hours
practicing and perfecting their dances, speeches, and other cultural

presentations. One student excitedly responded:

I like dancing every year. My parents and all my relatives come over to

see us during the festival. It’s my favorite time of the year. I like doing the
Samoan dance and my aunt helps my mom with my puletasi and my other

costumes (Participant 19, personal communication, February 2009).
Through these cultural performances, the students demonstrated their ability to
master speech, language, song and dance. Gershon and Collins (2007) argued

that, “through the rehearsals and preparations for the festival, the students are

taught how to have a specific relationship to cultural knowledge” (p. 1801).
Students preparing for the performance took their role very seriously. In fact,

’

Gershon and Collins (2007) found that some students changed their behavior
when it came to cultural activities:

Some of the best students in these culturaLgroups, ones who were quite
disciplined and also were very good leaders, did not fit well in the'
classroom environment. In class they were disruptive and were perceived

as discipline problems (p. 1809)..............

The findings from Gershon and Collins (2007) are not uncommon among many

Samoan students. When students take part in these traditional practices, it has
value and significance for them because of their personal connection to the
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culture. Unrelated schoolwork and activities would not yield the same amount of

dedication from the students or parents (Bhatti, 2006). In addition, the traditional
performances are represented in terms of cultural capital for the Samoan

students. Therefore, they invest a lot of time in ensuring that they perform these
traditional practices to mastery. When parents see their children participate in the

kava ceremony, recite the elaborate high chief speech, make Samoan arts and

crafts, or dance the traditional dances, they feel a sense of pride and triumph for
the cultural traditions are being passed down to their children. It is another step
toward “becoming somebody” (Smyth & Hattam, 2004).

Theme Three: Recognition of Success Through Church and State

The role of church and school in the academic and spiritual success of

Samoan students needs to be recognized within the schools. For the Samoan
culture, traditional norms and religious beliefs are inseparable. And they have

been since the arrival of Christianity to Samoa in 1830 by the London Missionary
Society (Watson, 1917). Religion plays a core role in the lives of the Samoan

people. In fact, on independent Samoa’s emblem or logo seal is the motto:

“Fa’avae i le Atua Samoa” meaning “Samoa is founded on God.” The Samoan
people’s religious convictions and unwavering faith in God dictate their behavior

and conduct within the ‘aiga and in their social gatherings. In Samoa, it was
common practice for villages and families to have evening curfews at 6 p.m. to
conduct lotu (prayer). In Australia, New Zealand, and United States, Samoan
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families continue to honor the lotu moment to sing, read scriptures, and pray

together as a family. It is also standard practice for Samoans to commence
celebrations, meetings, or meals with a verbal supplication or lotu.

One evening 1 conducted an interview session with a group of parents and

children, and before we commenced, the matriarch of the family offered a prayer
on behalf of the entire group. An excerpt from the lengthy and elaborate

supplication demonstrated the people’s deep-rooted faith in God and how they
valued that spiritual relationship:
Le Atua lo matou Tama Pa’ia ma lesu Keriso Io matou Fa’aola ma le

Agaga Pa’ia...e matou fa’alatalata atu i ou luma ilenei afiafi. E manatua ai

lou agalelei i a’i matou e amata mai ile taeao se’i o’o mai He afiafi
nei...Fa’afetai ua i’u lenei aso ma le manuia, fa’afetai ile ola male

malosi.. fa’afetai i lou alofa i a’i matou o tagata agasala (Participant 20,
personal communication, February 2009).

Our Father in Heaven who is Holier and Jesus Christ our Savior and the
Holy Ghost...we come before thee this evening. We remember thy mercy

to us from the beginning of the day to this evening. We thank thee that we

have finished this day with blessings, we thank thee for our lives and
strength, we thank thee for thy love for us, thy sinful people (own

translation).
The study found that many Samoan youth pursued success within their church
environment. Many of them attended Pastoral School or early-morning seminary,
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in addition to regular public schools. These religious studies through, for

example, Pastoral Schools, early-morning seminary, and other forms of spiritual
obligation were all part of the Samoan youth’s daily activities. The youth had
duties they needed to fulfill within their church groups. Some of their duties
included visiting the elderly, serving a church mission, ministering to the ill and

afflicted church members, and participating in humanitarian effort for the less
fortunate within and outside of their community. The Samoan families interpret
these achievements as success. The church activities represent the students’

cultural capital that is not being acknowledged in schools the same way they are

recognized within the Samoan communal family.
The study also found that Samoan parents felt a great sense of pride

when their children actively participated in these spiritual functions. In these
religious gatherings, the children studied the Bible and other scriptural resources,
recited passages, and contributed in scriptural reenactments during Easter,

Christmas, Mothers Day, White Sunday and other important spiritual
celebrations. During my discussion with the youths, I also learned that in some

Samoan churches, the youth's were encouraged to serve church missions for at

least two years (after high school), travel abroad to assist in humanitarian effort,
or complete welfare services in third world countries. I found that such religious
practices were essential to the Samoan parents’ perception of students’ success,
likewise; the experiences molded a Samoian child’s life for the betterment of the

family, church, and community.
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A Samoan parent, Mr. Tolu, shared this thought on the importance of

spiritual nourishment:
My wife and I understood the principles of the gospel, that’s when we

decided we needed to teach that to our children. We needed our children

to follow the plan our Heavenly Father has for us and I wanted them to
know that and follow it so they can be happy for the rest of their lives
(personal communication, February 2009).

Mr. Tolu firmly believed that it was vital that his children be taught the eternal
“plan” in order for them to be successful. His convictions about the value of

spiritual knowledge were evident in his passion and commitment to his religious
belief. Mr. Tolu knew that in order for his children to be successful they had to

follow what was written in the Scriptures and from their local church leaders. He
later added, “My children served church missions because I told them that was
what our Heavenly Father wanted them to do to make them happy and to protect

them from temptations of this life” (personal communication, February 2009). Mr.
Tolu was very content with the way his children’s life had turned out. He rejoiced
in the fact that his children were'married and were teaching their own children

what they were taught at home. He referred to his children’s success as the
“fruits of my labor.” What Mr. Tolu described for his children entailed a form of

cultural capital that was essential to them.

Another parent also shared this perception of success through spiritual

accomplishments. Mrs. Fa, a mother of four, commented on her son’s goal to
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serve a church mission. She commented, “My son finishes high school this year

and I want him to go on a church mission. He needs to serve a mission so he can

be a better boy” (personal communication, February 2009). The mother was
delighted that her son made the decision to go on a church mission instead of
going to college. Mrs. Fa also knew that college plans would come later but at

the moment it was important for her son to serve the Lord. The Samoan students’
thrust to succeed in cultural or religious studies substantiated Nash’s (2000)

research on Pacific Islander students and their “high aspirations” to succeed in

*relation to Whites and other minority groups.
I found that, despite the child’s academic achievements, the Samoan

parents wanted their children to be successful in their church responsibilities. The

child’s involvement in church functions brought on pride and joy for the
communal ‘aiga. Church activities were centered on community participation
instead of individual effort. In different parts of Australia, New Zealand, and

United States, Samoan families gathered based on religious affiliations. And
through the church connections, Samoan communities were built To look for a

Samoan community, one must look for its churches first to find them.

Every year Samoan youths participate in several religious activities to
demonstrate their knowledge of the doctrines they have learned all year long. For
example, in some Samoan churches, the young people took Bible exams,
participated in Biblical reenactments, competed in scripture mastery bowl, recited

scriptural passages and performed other spiritual rituals. These rituals were an
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integral part of a Samoan youth’s childhood. They represent a significant part of

their cultural capital. Such activities were strictly defined to encourage spiritual
growth for all Samoan youths. The parents actively advocated for their children to

take part in these spiritual activities. The child’s success in these functions not

only made the *a/ga proud but also elevated the family’s social status within the
Samoan community. The child would be known amongst his or her peers for his
or her religious accomplishments. Other adults in the community would want their
children to look up to the successful youth and that brought pride to the Samoan

parents and family members. In essence, this was a form of success for Samoan
families. This is their interpretation of cultural capital that is not recognized as •
successful accomplishment in schools.
A Samoan teacher in New Zealand also noted the importance of church'

activities in the lives of her students. She shared that in the past few years, when

it had gotten closer to the traditional Samoan holiday of White Sunday (to honor

children) many of her students had missed school to attend skit rehearsals at
church. She knew this was an important event in their lives. So administrators

readjusted the school’s schedule to accommodate students for weeknight or

weekend homework support. This was not always the case but their school

leaders realized the importance of having students succeed. The teacher shared
'

her accomplished moment:

1

A few years back, we had a hard time getting the Samoan kids to do their
homework and to come to school on time because they were busy with
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loku kamaiki skits [White Sunday reenactment]. So our principal wanted
us to extend the homework center for the kids to catch up. We tried doing
that and it’s much better now because the students know that we value

what they’re learning in their church and we still want them to be

successful in both” (Participant 24, personal communication, February
2009).
As shown in the teacher’s remarks, despite school learning, the students still had

church obligations outside of school time. 1 found that for many of the Samoan
students, it was vital that they participated in the scriptural re-enactments and
other church-related activities. And those activities were' just as valuable or even
more to them and their parents as schoolwork.

‘

'

Conclusions

Bourdieu’s theory of cultural and social capital sheds light on the

discrepancy in expectations between the schools and the Samoan families.

Although many Samoan students entered school with their inherited^set of
cultural capital based on cultural and traditional Samoan values, it was clear that

the schools reinforced and reproduced its own set of cultural capital unrelated to
what the students brought with them. This fact was pointed out by Giroux (2006)
saying that schools legitimized the “dominant culture and its interests.” Therefore,

the schools continued to reproduce the1 dominant society’s norms and

expectations which were often unrelated to the students’ own cultural capital.
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The schools, according to Nash (2000) and other researchers, contributed
greatly to reproducing the needs of middle class students leaving the lower class

and other minority groups behind (Anyon, 1980; Bourdieu, 1999; Giroux, 2006;

Willis, 1983). This reproduction process served to benefit the middle class
students because it valued and reproduced their cultural capital and experience,

thus, putting minority students at an absolute disadvantage. In contrast, the
barricade of unfulfilled expectations not only deterred and discouraged Samoan
students from succeeding in school but also prevented parents from visiting and

participating in school functions. Mrs. Sefulu shared her frustration with the

schools:

Ole tele lave ole taimi a telefoni mai le a’oga oute alu atu lava iai e talanoa
fa’atasi. Ae fai lava se faigata aua o a’u e lelei sa’u fa’aPeretania ia oute
alu lava ma ave le tama’ita’i la’ititi lea e fesoasoani e fa’amatala mai le
nanu ale tamaloa. Ole tele fo’i o taimi a ou alu atu e piki mai la’u fanau ia e

leai se isi e mafai ona talanoa iai aua e leai se tagata Samoa o faigaluega

ile ofisa (personal communication, February 2009).
Many times when the school calls me I go there to talk to them.

Sometimes it is hard for me to do because I can’t speak English so I have
to take my young daughter to translate for me the man’s English. Other
times when I go to pick up my children, there is no Samoan person in the
office that can help me (own translation).
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Mrs. Sefulu felt discouraged because the school neither represented her culture

nor her needs as a parent.
Other Samoan parents shared their dissatisfaction because of the

language barriers. For example, Mr. Iva talked about school newsletters and
report cards his children brought home from school:

E omai lava la’u fanau ma aumai pepa ma lipoti mai le a’oga. Ae fai lava

se faigata ona maua se malamalama’aga o nei pepa aua o lo’o tusia ile

gagana Paiagi. la e fai i la’u fanau e faitau e Iatou ona fa’am ataIa mai lea
ia ou iloa ai fo’i le mea lea e mana’o mai le a’oga e fai. la o isi taimi oute
leiloa po’o ta’u sa’o mai e le ali’i lea pe leai (personal communication,

February 2009).
My children bring papers and reports from school. But the problem is that I

don’t understand it because they are all in English. So I ask my children to

translate the notes so I would know what the school wants from us. Some

times I’m not so sure if my children are telling me truth about the reports

they bring home (own translation).
Another parent, Ms. Siva, share similar frustrations when she attended school

meetings and no one was there to help interpret for her. These language barriers

discourage many Samoan families from participating in school activities. This

results in Samoan parents becoming spectators of their children’s schooling
instead of becoming involved.
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Additionally, Nash (2000) found in his research in New Zealand that,
“many Pacific families lack the specific forms of cultural capital required to use

the school successfully” (p. 80). Additionally, Nash argued that Pacific Island
students continued to perform poorly in schools despite their high aspirations to

succeed. He attributed the students’ failure to perform well to the school’s “active

neglect of the...working-class and cultural minority children” (p. 70).

Reproduction theory (Giroux, 2006) explained this ongoing struggle between the

school’s expectations and the inherited knowledge and cultural capital of minority

students. I found that Samoans students entered the dominant society’s
education system with a set of cultural capital that included hierarchical
structures of ‘aiga arid lotu, religious convictions, cultural and traditional
knowledge and many other factors pertaining to their background experience.

However, these attributes and cultural values were neither honored nor

recognized within the school system:

'
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'

CHAPTER FIVE
CONCLUSIONSAND RECOMMENDATIONS

Conclusions and Recommendations
I began this journey with the following research questions: How do

Samoan parents view success in their children? How do Samoan students view
success within themselves? What other forms of success besides those

recognized in the school system do Samoan students value and pursue? The
Samoan parents and children have spoken and their voice can be heard through

their narratives as they responded to my inquiries. Buttheir statements still need

to be interpreted. To do so, I shall draw'further upon the theories of social and

cultural capital to enable a meaningful understanding of the collective findings of
the study.

Within this framework, the three underlying themes converging from the
data analysis were categorized as: 1) Samoan families’ definition of success is

shaped by and couched in the language of communal support, 2) Samoan
students are finding pathways toward “becoming somebody” (Smyth & Hattam,

2004) in the face of cultural forces that pull them in different directions, and 3) the

role of church and school in the academic and spiritual success of Samoan
students needs to be recognized.

The statistics from the U.S. Bureau of the Census (July 1, 2003), cited in
the first two chapters of this paper showed a low academic achievement rate of
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Samoan students in relation to other minority groups in the United States.
Furthermore, the Los Angeles County Office of Education (2008) reported that

only 7% of Samoan students have bachelor degrees. The data also showed a
grim percentage of Samoan students graduating from high school. While there
are numerous factors that contribute to these low numbers, the Census and other
data reports do not acknowledge that Samoan families themselves may not

perceive this as the only measure of success and they may actually see other

forms of success as equally, if not more, important.
The first data from this study emphasized that Samoan families’ definitions

of success were shaped by and couched in the language of communal support.

They contrast with the usual definition of success that refers only to individual
student test scores. I argue that the interpretation of success as perceived by

many educators and others, such as the Census developers, is too narrow and
Samoan families valuing of alternative pathways to success is revealed through

this study. For Samoan families, success is a collaborative effort. The communal
and collaborative building block consists of the ‘aiga unit, meaning the

hierarchical extended family, religious leaders and other elders of the Samoan
community. Student pathways to successfully becoming somebody, according to
the Samoan families, is performed through various traditional routines,
ceremonies and rituals as much as through grades at school.

The African proverb “It takes a village to raise a child” (Cowen-Fletcher,

1994) was echoed in the data that repeatedly showed how the Samoans
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interpreted success in relation to benefit to the ‘aiga rather than just to the

individual. For the Samoan parents and students, success was noted and
celebrated as a communal effort. Each family member, immediate or extended,
not only performed a specific role based on the hierarchical structure of ‘aiga but

also participated in this communal unit that allowed for support in family matters.
Interpretation of the data led to the understanding that Samoan parents’
perception of student success is not only influenced by the young person’s ability

to contribute to the ‘aiga financially but also, by a recognition of the student’s role

in caring for the elderly and for the young within the communal unit.
Interpretation of students’ successful negotiation of the pathway into
adulthood is also influenced by the student’s aptitude in religious studies such as

seminary, Bible classes and Pastoral School. In this study, students voiced their
desire to participate in yearly scriptural reenactments on White Sunday holiday,

Mother’s Day, Christmas, Easter and other church and religious services.

Student success is also influenced by cultural celebrations and performances.
I

Success is performed through the learning of various facets of the complex high
chief language, having knowledge of family lineage, performing a kava

ceremony, being skilled in cultural song and dance, and performing other
elaborate traditions.
One could argue that such altruistic acts arid accomplishments are forms
I

of successful development that Samoan parents acknowledge for their children.

They are aspects of social and cultural capital (Bourdieu, 1986) that are part of a
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Samoan student’s heritage. However, such interpretations of success by the

Samoan families are neither currently acknowledged nor recognized within the
school system or within the dominant society in general. Without such

recognition, Samoan students’ achievements in these areas cannot be translated
later into economic capital in the American labor market.

Moreover, if educators and researchers rely solely on academic test data

to determine the Samoan students’ level of successful achievement then they will
always produce partial and incomplete data for this minority group. In order to

improve this situation, the onus should not just fall on Samoan students to adjust,

oracculturate, to the American context. It is also necessary for interested groups
i

to expand their understanding of Samoan students’ cultural experience in
accordance with Samoan families’ perceptions of successful development. The

voice of the Samoan parents and students must be acknowledged if educators
and researchers desire to generate a collaborative discussion on ways to assist

this minority group.
In regard to the second theme, I argue that Samoan students are finding
pathways toward “becoming somebody” (Smyth & Hattam, 2004) in the face of
I

cultural forces that pull them in different directions. These cultural forces consist

of vertical and horizontal factors (Maalouf, 2000). The vertical factor

encompasses Samoan traditional values and obligations within the ‘aiga and lotu,
the sacred and religious entity. Such inherited and, generational traditions and

practices are situated within the cultural milieu of Samoan society. They
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represent the fa’aSamoa, the Samoan way of life, with its “visible and invisible"
uniqueness (Silipa, 2008). In contrast, the horizontal culture represents the
current lifestyle influences of peers through popular social networks, the media,

music, and fashion. Samoan students live within a dominant society so their

development of social capital (Bourdieu, 1986; Monkman et al., 2005) requires

them to form relationship with friends and peers from school and other social
events that are not necessarily part of the Samoan environment. In the process,

they are learning how to operate in relation to modern youth culture and popular
culture.

The Samoan students are currently living and experiencing such multiple
influences that impact on their pathways to success. However, Samoan students

and families experience it as very challenging when the horizontal forces pull
students away, not only from their academic learning at school, but also from

their Samoan cultural and traditional learning. Cultural demands from the ‘aiga
and obligations from lotu, often put the students in a position of choosing

between the vertical and horizontal forces. This dichotomy pulls students in
different directions. Parents in my study talked frequently about a battle between
traditional or vertical pulls and the horizontal ones. They spoke as if they were

losing the battle. On the other hand, the young people spoke in a different way
emphasizing their need to assimilate and become part of the current youth

culture. At the same time, students still felt a sense of obligation toward their

vertical culture because that was the origin of their identity.
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I argue that instead of encouraging vertical and horizontal cultures to fight

against each other, ways have to be found for these competing forces to be more
I

interwoven to ensure success for Samoan students. This may be the challenge
that families and school have to bridge. 1 think many times advocates from

culture and school persuade students to become part of one and not the other.
Somehow cultural advocates fear that students would abandon their cultural
learning if they become too involved with school and current horizontal pulls.

Conversely, advocates of school and current youth culture advocate for students
to become part of mainstream culture. Sb the constant battle between the two
exists. What about fostering the idea that students can becorne proficient in both

areas? There is nothing wrong with encouraging students to be proficient in

cultural traditions and elements of dominant society. In fact, I argue that students
that are proficient in their culture and also in the elements of dominant society

make for a well-rounded individual. There are Samoan students who have done
well in their academics but lack the knowledge for cultural practices at home and

church. So they need to be recognized for their academic achievement.
The third reoccurring theme in the data is the Samoan parents’ view of the

vital role of church and school in the academic and spiritual success of Samoan

students. Historically, the United States was built upon the principle of separation
of church and state. Therefore, the distinction is made in every public school to
ensure that the two shall never meet. For example, a school principal can never
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legally impose religious preaching or praying on the students and staff. However,

on the basis of my data, I argue that for Samoan families, success is deeply

rooted in a different relationship between church and state, rather than its
absolute separation. In the culture, church worship extends beyond Sunday

services. In fact, between church activities, Pastoral School, seminary, scriptural
reenactment rehearsals, youth group activities, fundraisers, and other church
obligations, the students are involved all year long (Odden, 2007) with a

multitude of religious activities. Such church functions are actually educational
learning opportunities that contribute to a Samoan student’s cultural capital. But
I

they take place outside the school and are not accorded value within the world of
the school, certainly not to the extent that they are of value to students and

families.
Unlike the United States, schools in Samoa integrate religion more into

their daily functions. For example, prayers are offered in the classroom to begin
and end the day and during lunchtime. Additionally, church pastors and spiritual

leaders support the schools through religious programs that are integrated into
the curriculum. So it is not surprising that Samoans in Australia, New Zealand,

and the United States find it a challenge to comprehend the separation of church
and state in relation to schools. I further argue that such separation of church and
I

school does not allow for recognition of important aspects of Samoan students’

cultural capital. Therefore, the Samoan parents’ perceptions, and indeed their
experiences, of student success are not acknowledged and valued in academia,
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which further alienates parents and perpetuates the lack of Samoan community
involvement in schools. It is fundamental that educators develop ways to honor
the Samoan students’ culture and legitimize their history, including their spiritual

dimension. Otherwise, the schools will continue to marginalize minority groups

(Giroux, 2006) and reproduce inequality (Bowles & Gintis, 2003) in education.

Implications for School Leaders

Armed with this new knowledge of Samoan parents’ perception of student
success, how can school leaders legitimize and value these multiple

interpretations of success? I posed this same question to a group of educators at

a recent session I conducted at the California Association for Bilingual Education
(CABE) conference where 1 presented the findings of this research. A school

administrator asked how he and his administrative team could get the Samoan

parents and the Samoan community involved in their school. Indeed, parent
involvement is a common concern for many schools. But this particular group of

administrators wanted to know specifics about the Samoan parents and
community. I shared with the group that the pathway to connecting with Samoan
families is through their church leaders. Educators must first go through the
Samoan churches to gain family communal support.
i

Through the church leaders, educators can'begin the dialogue to build and

strengthen that collaborative relationship. Also, through the churches, educators

can hold community meetings to discuss school issues and concerns with
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families such as parent involvement, student absences, truancy, grades,

discipline and so forth. And from the church community, schools can then start to
work with the ‘aiga unit to resolve students’ issues. The communal support of

family is also vital in building a lasting relationship with schools. With the
collaboration and partnership of the church leaders and educators, solutions can

be developed for enhancing the success of Samoan students. For example,
school leaders can attend church functions to present awards to high achieving

Samoan students. Samoan students who are part of school clubs, such as
debate and speech teams, math club, yearbook staff and so forth, can talk about
I

their school projects and accomplishments in a church meeting. Conversely,
school leaders and teachers need to review their curriculum to ensure that

culturally proficient materials are embedded within the instructional day. Cultural
learning at schools heed not be limited to annual song and dance festivals but

should become part of the standard curriculum in which Samoan literature,
history, music, and art are studied and valued. Samoan community leaders also
need to be consulted to review the materials and be part of the discussion with

school leaders.

Limitations ■
There are four limitations that need to be acknowledged and addressed

regarding the present study. First, although it was beneficial to hear the voices of
the Samoan people from diverse countries of Australia, New Zealand, and United
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States, the global distance presented a challenge to conduct follow-up interviews
and extensive dialogue with the participants. Although I was able to do some

follow-up interviews, my time was very limited. Therefore, 1 was only able to
conduct a few follow-up sessions. Limited opportunity to conduct follow-up

interviews restricted data collection. If I had had more days in those countries to
do extensive follow-up interviews, 1 would have asked for the parents to share
further their feelings about students who are successful in their academic

studies, yet lack the cultural knowledge to succeed in the community. Do they
perceive those students as successful in the same way they feel about students
I

that are culturally proficient? Secondly, although I conducted one-on-one

interviews and group sessions with parents and students, an intimate setting with
more one-on-one dialogue with the students would have provided me with more

extensive data on the students’ interpretation of school success. The students
were not as expressive in the group sessions because they were shy to show

their emotions in front of their parents arid peers. It became’a challenge to ask
reflective questions that would have given me additional data from the students.

If I were doing the study again, I would conduct more interview sessions with
students alone, without any parents or adults present. I think the students would

be more apt to express their true emotions about the struggles they deal with as
I

young teenagers without feeling ashamed about their situation.
Thirdly, the theory of social capital was not explicitly developed from the

collected data, because it required follow-up interviews with all the participants
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and I was not able to complete that with all the participants, due to the limited

time I was in the country. However, further data collection could have explained
the role of social capital for Samoan students. I would have liked to talk to the
students about this notion of social capital in relation to their own Samoan friends

versus their peers from school and other social settings.

Lastly, my positionality as a Samoan educator categorized me as a biased

researcher because I was interviewing my own people and, instead of looking at

this research from an outsider’s perspective, I looked at it from the inside out. In

other words, 1 was able to empathize with the participants when they talked about
their economic situation and some of the daily struggles they encountered living
as a minority group. Their experience mirrored my experience as an immigrant

and I felt an emotional connection with'my participants. And many times 1
resisted the urge to tell the parents that the only way toward success was
through college, because that was my journey. Also, I wanted to tell the students
that singing and dancing was not going to get them anywhere unless they also
had an education. Many times 1 found myself reliving my childhood through the

discussions with Samoan parents, because I could hear my parents talking about
the same issues of vertical and horizontal pulls. I felt I was too entrenched in my

research and sometimes I had difficulty separating myself as a researcher, rather
than another Samoan individual: This was in many ways an advantage for me in
understanding the participants, but there might conceivably also be angles of
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inquiry that I did not pursue because of my own positionality. A different

researcher might have developed different themes that I did not identify.
My journey to success was through the education system, the same
system that neglected to acknowledge differences in my cultural experiences and

the cultural experiences of many Samoan students. These experiences not only
contribute to our cultural capital but they also enriched my life and the lives of

other Samoan students. My persona has been defined by my cultural experience
and also by what I have been able to acquire from mainstream culture. All the

knowledge and learning from my profession as a school principal and from my
education has made me who I am today. 1 sometimes feel that 1 am becoming

quite proficient in juggling both my vertical and horizontal cultures together,

because of what I am able to accomplish in my role as a Samoan high chief,

principal, and researcher. Of course, there are always times when I wish I knew
more of my vertical culture but my reality is that I live in a country dominated by
mainstream society and I spend almost all of my time in that world.

Positionality Resolution
In the first chapter, I outlined a specific dilemma in my positionality with

the different identities I held. My confounding positionality was determined on
the basis of my role as a Samoan high chief, elementary school principal, and

researcher. The dilemma remained in the fact that although this study was
founded on the basis of my role as a researcher, 1 had to briefly suspend that role
until I gained the participants’ trust.
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With my interviewees, it was much easier to present myself as a Samoan

principal because it guided the discussion about Samoan culture and the fact that
they were also familiar with the role of principals because of their experience with
their children’s school. For most of the participants, they had never met a

Samoan principal before, specifically from the United States. So they had plenty

of questions about their children’s achievement in school. And I was delighted to

answer them. Other parents found my role as a principal a venue to boast about
their children’s accomplishments. And I gave them that platform because they
needed to feel proud of their children’s accomplishments and I felt like a part of

them. I felt reassured knowing that they were comfortable and at the same time
excited about sharing their stories of success with'me. I congratulated them and

encouraged them to do well. Indeed, 1 was very proud of them. There were

moments when I felt like 1 was their children’s principal because we had built a
I

personal relationship of trust within just a short period of time. And that was
possible because of my identity as a Samoan and'principal.
Having established that relationship of trust with Samoan parents and

students, it made it easier to talk about my study and what I had hope to
accomplish with the results. I am confident that 1 could not have been able to do

that if I had gone into these families’ home wearing only my researcher role on
my sleeve.
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Future Research

.i

I conclude this paper with a conviction in my heart of what needs to be

done to further the progress of Samoan students in schools and in their social
environment. I advocate for their cause to ensure that they realize their potential

as Samoan individuals to bring about change within in their social network so that

future generations of Samoans be accepted for who they are and for what they
could contribute to society. 1 propose four ideas to be considered for future
research.
First, I propose that future research explore Samoan students’ cultural
identity in a way that recognizes that identity in the modern world is seldom

singular. Although this study touched on cultural identity in relation to Samoan
students’ horizontal and vertical cultural pulls, limited data was collected on the
students’ emotional and psychological concerns while dealing with two identities.

Would they prefer one identity over the other or would they rather have both?

What about the concept of fiaPalagi? Do they view fiaPalagi as negative or
i

positive?
Secondly, 1 recommend exploring multiplicity theory in discussing various

pathways to successful development for Samoan students and other minority

groups. Although my study looked at cultural capital, very little discussion was
included on the students’ academic achievement. There is still a need to hear

what the students say about their academic success. Discussion of their attitudes
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to test scores, NCLB and other assessment measures from the students’
perception would benefit the research literature.
Thirdly, I suggest a study on cultural proficiency for Samoan students and

their schoolteachers. The research would focus on students’ perceptions of their
teachers and whether or not the teachers are valuing and validating the students’

culture in the classroom. The teachers would be asked to look at their own

beliefs on whether they think they work in a culturally proficient environment and

how they might identify those strands.
Lastly, 1 propose that confirmatory quantitative survey research be

conducted to validate what I have found in this current research. The themes
emerging from my work could be used to develop categories of questions for the
participants. The survey would be less invasive than my interviews, would not
i

take up as much time, would give student the option of completing it online, and
I

would allow for more Samoans to participate. The survey would also distinguish

between Samoan students who were born within the dominant society and those
who had migrated from Samoa.

’

Reflection

Finally, I conclude by relating an experience while in Auckland, New

Zealand. This experience brought questions to mind about the possibilities of
I

intertwining church and state here in the United Spates. When I visited a Samoan
i

bilingual fifth grade class in Auckland, I witnessed a smooth interconnection of
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religion, culture and education, all in the same room in a public school. When the
lunch bell sounded at noon, the Samoan teacher instantly led her Samoan

students in the lunch prayer chant All the students knew the prayer, as they

recited it with their eyes closed and heads bowed. In that moment, a nostalgic

feeling overwhelmed me, because I had recited that same prayer in elementary
school during my childhood years in Samoa. 1 could not help but recited along

with them at that moment and was surprised that I could still recall the words of
I

the prayer as if my primary school days were just yesterday.

However, what was validating for me was the fact that in this particular
Samoan bilingual class, teaching the culture and language in public school
meant that the religious aspect of the culture was also accepted and embraced

as part of the educational experience. Religion or lotu is essential to the Samoan
!

culture. And a limited number of schools in New Zealand have embraced the

bilingual Samoan program, implementing both secular and spiritual aspects of
the culture.

Although United States law strictly enforces the separation of church and

state, there are other paths to meet the needs of Samoan students. First, private
schools can certainly accommodate cultural and religious views of Samoan

students. Secondly, school space used before and after school programs by
student groups can also foster students’ religious views and allow for discussion
among Samoan students. Thirdly, school events such as award assemblies,
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plays, concerts, and the like can be held at church buildings to strengthen the
communal relationship between the school and church.

Lastly, I am actively exploring the option of opening Le Ta’iala
International Language Immersion Academy Charter School to build upon the

findings of my research. Although the proposed charter accepts students of all
races and ethnicities, the Samoan population will have an integrative curriculum

reflecting collaboration with Samoan families, church leaders, and high chiefs.
The proposed charter school will foster multiple perspectives of student success

and will acknowledge both secular and spiritual learning and cultural

performance-based learning. The forward thinking in education in New Zealand
should serve as an example of the possibilities here in the United States. When
Samoan parents and church leaders see that schools are acknowledging the

different aspects of the Samoan culture and various perceptions of success, the
I

parents and community leaders are more likely to build that lasting partnership

with the schools.
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APPENDIX A
PARENT INTERVIEW QUESTIONS
The interview questions for parents consisted of these:
Background
1.
2.
3.
4.
5.
6.
7.
8.
9.

How long have you lived in this country?,
Were you born here?
What brought you here to this country?
Why did you leave Samoa?
What are some of the advantages/disadvantages of living in this country?
Were your children born here in this country?
How are your children adapting to this country?
Do your children speak Samoan or English? Both?
Do you think it is important to speak both English and Samoan? Why?

Thoughts on School Success
10. How is your child doing in school?
11. What does ‘success’ mean to you?
12. Is ‘success’ the same to you as ‘goals’ and ‘hopes’ for your children? Why?
How?
13. Is your interpretation of success the same'as the school’s definition of
success?, How?
. . >
1
14. Is your idea of success different from .what your children are learning in
school? Why?
15. Are your,children doing things at school that are in conflict with your
version of success? Why?
16. How do you know if your child is successful or not in school?
17. Have you attended any conferences with your child’s teacher concerning
his/her success?
18. What was the conference about? .
i
19. Was the parent/teacher conference a positive/negative experience? Why?
20. Have you had a conversation with your child’s Principal/Administrator
about your child’s success?
21. What is the school doing to recognize your culture?
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Thoughts on Community Success
22. Do you attend Samoan social events like weddings, church, funerals, etc?
23. What do you think about those social events?
24. Do you and your children attend a Samoan church? Why?
25. Do you and your children attend Samoan cultural events? Why?

Thoughts and Aspirations
26. What was your experience growing up in school?
27. How do you want your children to be successful?
28. What do you want out of your children? .
29. What are your hopes and dreams for your children?
30. Do you think you are successful in your life? How?
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121

APPENDIX B
STUDENT INTERVIEW QUESTIONS

122

i

APPENDIX B
STUDENT INTERVIEW QUESTIONS
The interview questions for students consisted of these:

Background
1.
Have you ever been to Samoa?
2.
Did you grow up in this city?
3.
Do you speak Samoan and English fluently?
4.
How did you learn both languages?
5.
Are you proud of the fact that you speak both languages? Why?
Thoughts on School Success
6.
What grade are you in?
7.
Why do you go to school?
8.
9.
10.
11.
12.
13.
14.
15.

How do you like school?
What are your favorite classes? Why?
Have you attended school in Samoa? If so, how was that experience?
Do they have anything in common or differences?
What does success mean to you?
Are your teachers helping you become successful? How? Why?
Does your school do anything to recognize your culture? How?
Do you feel part of the school community? Why?

Thoughts on Community Success
16. Do you attend a Samoan church? Why?
«
17. What activities in the Samoan community do you like attending? Why?
18. Do you attend Pastoral school? Why?
1
19. Do you like attending Pastoral school? Why?
20. How do you want to help your Samoan community?
Thoughts and Aspirations
21. What do you want to do when you grow up?
22. How is going to school help you achieve success?
23. How is going to other social events going to help you achieve that success?
24. Do you want to attend college? Why?
25. How do you feel about being a Samoan individual in this country?
26. How would you like the schools and community to help you in your future?
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APPENDIX C
PARENT INTERVIEW QUESTIONS (SAMOAN)
The interview questions for parents in the Samoan language consisted of these:
Tala’aga
1.
2.
3.
4.
5.
6.
7.
8.
9.

E fia le unni ona e nofo i lenei atunu’u?
O fea sa e fanau ai?
Aisea ua e malaga mai ai i lenei atunu’u?
Aisea ua e tu’ua ai Samoa?
Oa mea matagofie pe faigata ua e maua ile nofo i lenei atunu’u?
Sa fanau lau fanau i lenei atunu’u?
Ua fa’amasani lau fanau i lenei atunu’u?
Ole a le gagana e tautala ail au fanau? Samoa po’o le Fa’aperetania?
E fa’atauaina e oe gagana ia e lua? Aisea? 1
I

Mafaufauga ile Taua o A’oa’oga

10.
11.
12.
13.

14.

15.
16.
-17.
18.
19.
20.
21.

]

E fa’apefea mai lau fanau i latou a’oga?
Ole a le uiga tonu ole upu ‘manuia’ ia te oe?
E tutusa le/manuia’ ia oe e'pei o ‘sini’ male ‘fa’amoemoe’?
E tutusa lau fa’aliliu o le upu ‘manuia’ ma le fa’aliliu olea lava mataupu mai le
a’oga? E fa’apefea?
O a’oa’o e a’oga le a’ano tonu ole upu lea ‘manuia’ ma mea olo’o faia ile a’oga.
E fa’apefea?
E tutusa lou talitonuga ole upu ‘manuia’ ma mea o lo’o a’oa’o mai ile a’oga?
Aisea?
E fa’apefea ona e iloa o lo’o manuia lau fanau ile a’oga?
Sa e auai i se fono male faia’oga a lau tama/teine e fa’atatau lea i lana manuia
fa’alea’oga?
O a mataupu sa talanoaina?
Sa fa’ai’u lelei pe leaga le fono male faia’oga? Aisea?
Sa e talanoa male pulea’oga e fa’atatau i togi po’o se manuia a lau fanau?
O a gaioioiga olo’o faia ile a’oga e fa’amanatu ai le tou aganu’u?

Mafaufauga ile Manuia Fa’alautele
22. E te auai i mea faitele ale atunu’u e pei o fa’aipoipoga, lotu, maliu, etc?
23. Ole a sau manatu i ia matata ese’ese po’o fa’alavelave?
24. E te auai ma lau fanau i se lotu Samoa? Aisea?
25. E te auai i mea faitele e fa’atatau lea ile tu ma le aganu’u fa’asamoa? Aisea?
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Mafaufauga ma Fa’amoemoe
26. E fa’apefea mai lou tuputupu a’e i totonu ole a’oga?
27. E fa’apefea ona e mana’o ia manuia lau fanau?
28. Ole a se fa’ai’uga olo’o e manatu ai mo le manuia a lau fanau?
29. O a sini ma fa’amoemoe olo’o e manatu ai mo lau fanau?
30. Ole a sou manatu i lou lava olaga? O maua e oe se manuia? E fa’apefea?
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APPENDIX D

STUDENT INTERVIEW QUESTIONS (SAMOAN)
The interview questions for students in the Samoan language consisted of these:
Tala’aga
1. Sa e malaga i Samoa?
2. Sa e ola mai i lenei atunu’u?
3. E te tautala ile gagana Samoa male Fa’aperetania?
4. E fa’apefea ona e iloa tautala i gagana ia e lua?
5. E te fiafia olo’o mafai e oe ona e fa’aogaina gagana ia e lua? Aisea?
I

Mafaufauga ile Taua o A’oa’oga
6. Ole a le vasega olo’o e iai?
7. Aisea ua e alu ai ile a’oga?
8. E te fiafia ile a’oga?
9; O a vasega e matua’i iai? Aisea?
10. Sa e a’oga i Samoa? Sa fa’apefea mai lena vasega?
11. E tutusa a’oga i Samoa ma lenei atunu’u?
12. Ole a le uiga ole /manuia’ ia te -oe?
i
13. O fesoasoni atu faia’oga ia te oe ia e maua ai se manuia? E fa’apefea? Aisea?
14. O fai ni mea fa’aleatunu’u i lou a’oga e fa’amanatu ai lou tu male aganu’u? E
fa’apefea?
, 15. E te lagona se fa’alogona auai ile aifa fa’alea’oga? E fa’apefea?

Mafaufauga ile Manuia Fa’alautele
16. E te auai i se Ekalesia Samoa? Aisea?
1
17. O a gaioioiga ile fa’atasiga a tagata Samoa o e fiafia e alu iai? Aisea?
18. E te auai ile a’oga fa’afaife’au? Aisea?
'
19. E fa’apefea ona e fesoasoani i tagata Samoa ile mea o e nofo ai?

Mafaufauga ma Fa’amoemoe
20. Ole a se mea e te fia faia pe a e matua?
21. E fa’apefea ona fesoasoani atu le a’oga ia te oe mo se manuia?
22. E fa’apefea ona fesoasoani atu gaioioiga fa’aSamoa ia te pe ia e maua ai se manuia?

23.
24.
25.
26.

E te fia alu ile kolisi? Aisea?
Ole a sou lagona ile avea o oe ma se tagata Samoa i lenei atunu’u?
E fa’apefea ona e mana’o e fesoasoani atu a’oga 'ma le atunu’u i lou alualu i luma?
Ole a sou lagona ile aveaina lea o oe ma se tagata Samoan i lenei atunu’u?
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APPENDIX E
INFORMED CONSENT

CALIFORNIA STATE UNIVERSITY

SAN BERNARDINO
College of Education
Department of Educational Psychology and Counseling
Samoan Parents/Studcnts Perception of Success
Informed Consent
Who am I?
Talofa laval My name is Sane Aletoni Mataitusi. I work for the San Bernardino City School District in San Bernardino, California
(USA) as an elementary school principal at Riley Elementary School, I am also a doctoral student in the Educational Leadership
program in the College of Education at Cal State University, San Bernardino (USA).

What is this about?
I would like to invite you to participate in a research project for my doctorate studies. You will be asked to share your experiences
and perception of success for your children that arc currently enrolled or were enrolled in a K-12 education or equivalent. The
objective of this research is to gain an understanding of the Samoan parents and their children’s experiences within the school system
as a minority group. The questions to be asked are attached to this consent form. There are no direct benefits to you or risks beyond
everyday life.
What I want you to do?
For this research, you will be asked to respond to questions in an interview format. The interview will take approximately 45-60
minutes to complete and will be tape-recorded and video taped. (About 6 other Samoan parents and 6 other children from your town
that I will ask to be interviewed.) The interviews will be conducted in English and Samoan depending on your preference of language
and comfort level. You may receive the summarized results of this study on December 31,2010.

How do I participate?
Your participation in this study is voluntary. 1 will conduct a snowball sampling. I will visit you in your home to explain the purpose
of my research then 1 will leave a consent form for you to review. I will contact you within 24 hours for your decision to participate or
not. If you agree to be interviewed, I will have you fill out the consent form. You are free not to answer any questions and withdraw
at any lime during the interview. When you have completed the interview, you will receive a handout with the contact information of
Dr. John Winslade in case you have questions or would like to obtain results of the interviews being conducted. These results will be
available after December 31,2010.
Con fid cutin litv?
You are not being asked for your name and your name will not be attached to youir interview responses. All of your responses will be
held In the strictest of confidence by the researcher, A coding system and pseudonyms will be used in this research.
Who agreed to this study?
,
This research is taking place under the supervision of Dr. John Winslade, Dr, Donna Schnorr, and Dr, Bonnie Piller, Professors of the
Educational Leadership doctoral program, and has been approved by the Institutional Review Board (IRB) at California State
University, San Bernardino. The stamp of the IRB should appear somewhere on this consent form.

For more questions?
,
if you have any questions or concerns about this study, please contact Dr. John Winslade al (909) 537-7312 or email him at
iwinslad@csusb.edu

By placing an X tn the space below, I acknowledge that I have been Informed of, and that I understand, the nature and purpose of this
study, and f freely consent to participate. 1 understand that an audio and video recording will be made of my responses. I also
acknowledge that 1 am at least 18 years of age.
Participant’s X__________
Audiotape approval X_________
Video approval X____________

CALIFORNIA STATE UNIVERSITY SAN DERNARDINO
INSTITUTIONAL REVIEW BOARD COMMTTTEE
APPgnvkn
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Date________________ _
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CALIFORNIA STATE UNIVERSITY

SAN BERNARDINO
College of Education
Department of Educational Psychology and Counseling
Samoan Parents/Studcnts Perception of Success
Child Informed Assent

Who am I?
Talofa [aval My name is Sane A, Mataitusi. I am an elementary school principal kt Riley School in California, USA. I am also a
student at the college there.

What is this about?
I would like to ask you to help me with my school assignment. 1 will ask you to talk about what is going on at your school, church,
and family and what it means to have good grades, do your homework, be nice to ^our teacher, go to church, and so on. I really want
to know what you (a Samoan student) think and what your parents think about school and what it means to have good grades. I am
going to give you a list of questions that I will ask you during our interview.

What I want you to do?
For this school work, 1 will ask you questions, It will take about 45-60 minutes. I will have a tape recorder and a video camera to tape
what we will be talking about. There will be 6 other students and 6 other parents that I will talk to from your city. You can speak
English, Samoan or both languages during when we talk. I will write up what we'talk about and will have it ready by December 31,
2010.
I

How do you become part of it?
1
It . is up to you if you wan to talk to me about what you think about your school. If your mom and dad want you to talk to me, it is still
tip to you if you want to talk le me. I will talk to your mom or dad and to you at the same time. I will call your house tomorrow to see
if you want to talk about your school or not. if you want to talk to me about your school then you can write an “X” on the bottom of
this paper. I can leave this paper for you to read. You can ask your mom and dad about this paper. When we. start talking you can
change your mind and then we will stop talking. You can have your parents call my teacher Dr. John Winslade or email him at
iwinslad@csusb.edu if they' have any questions.
|
Will other people know about this?
1
I will not write your name on my papers. Everything you tell me will be locked in a file box. I will not use your teacher’s name,.your
friends’ names or your school’s name.
I

Who wants this work done?
The teachers that want me to do this work are Dr. John Winslade, Dr. Donna Schnorr, and Dr. Bonnie Piller, Also other people that
work at my college in the IRB office want me to do this homework. You will find their stamp somewhere on this paper.

For more questions?

1

If you have more questions, ask your mom and dad to call my teacher Dr, John Winslade at (909) 537-7312 or email him at
iwinslad@csusb.edu .
When you write an “X" on the line you are saying that you want to talk to me about your school and your teacher. When you write
the “X" it also means that you don’t mind me using a video camera and videotape to record what we will talk about. You are not 18
years old.
,

Participant’s X__________
Audiotape approval X _________
V ideo approval X___________

CALIFORNIA STATE UNIVERSITY SAN BERNARDINO
, INSTnUTIONAL REVIEW BOARD COMMITTEE
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CALIFORNIA STATE UNIVERSITY

SAN BERNARDINO
—
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_

College of Education ,
Department of Educational Psychology and Counseling

Ole Talanoaga a Matua/Fanau Samoa Mole Alualu 1 Luma
Pepa Fa’atagalna

Q ai a’u?
Talofa lava! O lo’u igoa o Sane Aletoni Mataitusi. Oute pule a’oga iie a’oga o Riley Elementary School mo le ofisa o
a’oga ile San Bernardino City Unified School District, California (USA), O a’u fo’i oute a’oga iie a’oga o Cal State
University, San Bernardino (USA) ile polokalame maualugc ile A’oga Faia’oga.

Q lenei mataupu?
Ua vala’auina oe e avea ma se tasl ole a fata ai se talanoaga ile polokalame. Ole a festligia oe e talanoa mai e fa’atatau i
a’oa’oga a lau fanau olo’o a’oa’oga nei ile vasega K-12. Olo uiga tonu o lenei mataupu ina maua ai se malamalama’aga i
olaga a fanau ina matua Samoa i totonu o a’oa’oga a atunu’u ese’ese. E leai se mea ole a mafatia at tou aiga ilenei
su’esu’ega.

Ole mea e te fata?
I lenei lava talanoaga, ole a faia ai fesili ma tali. E tusa e 45 ile 60 minute le umi ole talanoaga, ole a pu’eina fo’i i se
lipine ma mea pu’eata. (E tusa ole a auai isi matua Samoa e 6 fa’apea ma le 6 tamaiti i lenei talanoaga i totonu i lou nu’u.)
Ole talanoaga ole a faia lea ile gagana Samoa po’o le Fa’aperetania e tusa ai lava ma lou manatu. Ole a maua fo’i le lipoti
fa’ai’u ilea so 31 oTesema, 2010 iatea’u.

E fa’apefea ona ou auai?
. O lau auai 1 lenei talanoaga (interview) e tu’u atu lava i lau faitalia. Ole a ou alu atu e talanoa ma oe i lou maota e talanoa
ai net mataupu, ona tu’uina atu lea o lenei pepa c te mafaufau iai. Ole a ou toe telefoni atu pe a uma le 24 itula mo sau
manatu pe e te fia auai pe leai. A e fta auai ona tu’uina atu lea o lenei pepa e fa’atumuina, E pule fo’i oe pe tali mai fesili
pe leai ile taimi ole talanoaga. A uma loa le talanoaga, ole a tu’uina atu se pepa o lo’o tusia ai le igoa o Dr. John Winslade
pe afai e iai sau fesili pe mana’omia fo’i e oe se lipoti o lenei polokalame. Ole a maua se lipoti ile aso 31 o Tesema, 2010.

Fa’alilolilo?
Ole a le fesiliina atu i lou igoa pe tu’u fa’atasi fo’i tou igoa ma lenei talanoaga (interview). O tali uma o au fesili ole a teu
’ese mai ina ia le mauaina ai lou igoa. O fa’ai’uga po’o le lipoti o lenei polokalame ole a tusi fa’atasi mo tagata uma.

O al e sapasapaia lenei mataupu?
O lenei polokalame e sapasapaia e Dr. John Winslade, Dr. Donna Schnorr, ma Dr, Bonnie Piller, o faia’oga ole univesite
ile Polokalame aTa’ita’i o A’oga, ae ua uma fo’i ona pasia e le Institutional Review Board (IRB) ile a’oga a California
State University, San Bernardino. Ole ‘stamp’ ale IRB o lo’o pipi’i t lenei tusi.

Mo nisi fesili?
Afai e iai se fesili po’o se mea e popole ai, fa'amolemole fa’afeso’ota'i ia Dr. John Winslade ile (909) 537-7312 pe imeli
fa ’ i ile iwlnslad@csusb.edu

I
Ole tusiina ole "X” ile laiga oi lalo, ole a ou avatu ai se fa’ataga, ua uma fo’i ona fa’amalamalama mai ia te a’u le uiga
tonu olenei talanoaga, ae ua avatu fo’i e a’u se fa’ataga oute auai i mea ole a faia, Ua ou iloa fo’i ole a pu’eina la’u
tautalaga ise lipine ma se mea pu’eata. Ua ou lloa fo’i e ovaatu male 18 o'u tausaga.
Ua ou fa’ataga X___
Fa’ataga le lipine X _
Fa’ataga le video X _

Aso____________

------ ------------------------------------------------------------------------- 1

CAUF0RN1A STATE UNIVERSITY SAN BERNARDINO
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CALIFORNIA STATE UNIVERSITY

SAN BERNARDINO
.
i
College of Education
,
Department of Educational Psychology and Counseling

Ole Talanoaga a Matua/Fanau Samoa Mole Alualu I Luma
Pepa Fa’atagaina o Fanau
O ai a’u?
Talofa lava! O lo’u igoa o Sane Aletoni Mataitusi. Oute pule a’oga ile a’oga o Riley Elementary School mo le ofisa o a'oga ile San
Bernardino City Unified School District, O a’u fo’i oute a'oga ile a’oga o Cal State,University, San Bernardino (USA) ile polokalame
maualuge ile A’oga Faia’oga.
’
O lenei mataunn?
Ua vala’auina oe e avea ma se tasi ole a faia ai se talanoaga ile polokalame, Ole a fesiligia oc e talanoa mai e fa’atatau i a’oa’oga a lau
fanau olo’o a'oa'oga nei ile vasega K-12, Ole uiga tonu o lenei mataupu ina maua ai se malamalama’aga i olagaa fanau ma matua
Samoa i totonu o a’oa’oga a atunu’u ese’ese. E leai se mea ole a mafatia ai ton aiga ilenei su’esu'ega.
Ole mea e te faia?
I lenei lava talanoaga, ole a faia ai fesili ma tali, E tusa e 45-60 minute le umi ole talanoaga, ole a pu’eina fo’i i se lipine ma mea
pu'eata. (E tusa ole a auai isi matua Samoa e 6 taimiti ae 6 fo’i matua mo lenei talanoaga ile tou nu’u.) Ole talanoaga ole a faia lea ile
gagana Samoa po’o le Fa'aperetania e tusa ai lava ma lou manatu, Ole a maua fo’i jle lipoti fa’ai'u ilea so 31 o Tesema, 2010 ia te a’u,

j

E fa’anefea ona ou auai?
O lau auai i lenei talanoaga (interview) e tu’u atu lava i lau faitalia, Ole a ou alu atir e talanoa ma oe i lou maota e talanoa ai nei
mataupu, ona tu’u ina atu lea o lenei pepa e te mafaufau iai. Ole a ou toe telefoni atu pe a uma le 24 itula mo sau manatu pe e te ft a
auai pe leai. A e fia auai ona tu’uina atu lea o lenei pepa e fa’atumuina. E pule fo’i oe pe tali trial fesili pe leai ile Caimi ole talanoaga.
A uma lua le talanoaga, ole a tu’uina atu se pepa o lo’o tusia ai le Igoa o Dr. John Winsiade pe afai e iai sau fesili pe mana’omia fo’i e
oe se lipoti o lenei polokalame, Ole a maua se lipoti ile aso 31 o Tesema, 2010.

.

Fa’alilolilo?
Ole a le fesiliina atu i lou igoa pe tu’u fa’atasi fo’i lou Igoa ma lenei talanoaga (interview). O tall uma o au fesili ole a teu ‘ese mai ina
ia le mauaina ai lou igoa. O fa’ai'uga po’o le lipoti o lenei polokalame ole a tusi fa’atasi mo tagata uma.

'

*

O al e sapasapala lenei mataupu?
O lenei polokalame e sapasapaia e Dr. John Winsiade, Dr. Donna Schnorr, nta Dr.jBonnie Piller, o faia’oga ole univesite ile
Polokalame a Ta’ita’i o A’oga, ae ua uma fo’i ona pasia e le Institutional Review Board (IRB) ile a’oga a California State University,
San Bernardino. Ole ‘stamp
*
ale IRB o lo’o pipi’i i lenei tusi.
1

t

Mo nisi fesili?
1
Afai e iai se fesili po’o se mea e popole ai, fa'amolemole fa’afeso’ota’i ia Dr, John Winsiade ile (909) 537-7312 pe imeli fo’i ile

i

jwinslad@csusb.edu

i

Ole tusiina ole “X” ile laiga oi lalo, ua tu’uina atu ai sau fa’ataga, oleaouavatu aise fa’ataga, uauma fo’i ona fa’amalamalama mai ia
te oe le uiga tonu olenei talanoaga, ae ua avatu fo’i e oe se fa’ataga e te auai i mea ole a faia. Ua e iloa fo’i ole a pu’eina ta’u tautalaga
ise hpine ma se mea pu’eata, O oe fo’i e le matua atu ma le 18 tausaga.

Ua ou fa’ataga X_________
Fa’ataga le lipine X________
Fa’ataga le video X__________

CALIFORNIA STATE UNIVERSITY, SAN BERNARDINO
INSTITUTIONAL REVIEW BOARD COMMlllEE
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INSTITUTIONAL REVIEW BOARD APPROVAL LETTER

CALIFORNt^WT^NfVERSlTY

SAN BERNARDINO
Academic Affairs
Res earch and Sponsored Programs ■ Institutional Review Board

February 13,2009

CSUSB
INSTITUTIONAL
REVIEW BOARD

Mr. Sane A. Mataitusi
c/o: Prof. John Winslade
Department of Education
California State University
5500 University Parkway
San Bernardino, California 92407

Full Board Review
IRB# 08079
! Status
APPROVED

Dear Prof. Mataitusi:
Your application to use human subjects, titled “Samoan Parents’ Perception of Student Success" has been reviewed
and approved by the institutional Review Board (IRB), The attached informed consent document has been stamped
and signed by the IRB chairperson. All subsequent copies used must be this officially approved version. A change
irt your informed consent (no matter how minor the change) requires resubmission of your protocol as amended.
Your application is approved for one year from 02/13/2009 through 02/12/2010. One month prior to the
approval end date you need to file for a renewal if you have not completed your research. The protocol
renewal form is on the IRB website. See additional requirements of your approval below.

The CSUSB IRB has not evaluated your proposal for scientific merit, except to weigh the risk to the human
participants and the aspects of the proposal related to potential risk and benefit. This approval notice does not
replace any departmental or additional approvals which may be required.

Your responsibilities as tho researcher/investigatcr reporting to the IRB Committee, include the following
requirements. You arc required to notify the IRB of the following: 1) submit a protocol change form if any
substantive changes (no matter how minor) are made in your research prospectus/protocol, 2) if any
unanticipated/adverse events are experienced by subjects during your research, and 3) when your project has
ended by emailing the IRB Coordinator. Please note that the protocol change form and renewal form are located
on the IRB website under the forms menu. Failure to notify the IRB of the above may result in disciplinary action.
You are required to keep copies of the informed consent forms and data for al least three years.
If you have any questions regarding the IRB decision, please contact Michael Gillespie, IRB Coordinator.
Mr. Michael Gillespie can be reached by phone at (909) 537-7588, by fox at (909) 537-7028, or by email at
mgillcsD@csusb.edu. Please include your application identification number (above) in all correspondence.
Best of luck with your research.

Sharon Ward, Ph.D., Chair
Institutional Review Board

SW/mg
cc: Prof. John Winslade, Department of Education
i

909.S37.7588 • fax: 9C9.S37.7028 • http://1rb.csusb.edu/
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